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कृपया यह ग्रन्थ नीचे निर्देशित तिथि के पूर्वे अथवा उक्त | 
तिथि तक वापस कर दें। विलम्ब से लोटाने पर | 
प्रतिदिन दस पेसे विलम्ब शुल्क देना होगा। . | 
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ii ॥ श्रीगुरुभ्यो नमः ॥ ` 
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THE PUBLISHER'S NOTE 


SN 


We have great pleasure in placing before the 


० public this edition of the well known Vedanta classic 


Panchadasi with an English Translation and notes 
from the pen of Sri Jnanananda Bharati Svaminah. 


We offer our grateful thanks for the kindness 
with which His Holiness Sri Vidya Sankara Bharati 
Svaminah of Gayatri Peetham, Machilipatnam, and 
Sri T. L. Venkatarama Aiyar, Retired Judge of the 
Supreme Court of India and President of the Akhila 
Bharata Sankara Seva Samiti, readily responded to 
our request for an Introduction and Foreword. - 


We record with great gratitude the generous 
help rendered by our Vice-President Gurubhakta- 
Siromani Sri V. Vaidyasubramania Aiyar towards 
this publication in several ways. 


Our thanks are also due to the Sri Vani Vilas 
Press, Srirangam, for printing this with their usual 
neatness and efficiency. 

We deem ourselves supremely blessed in that His 


Holiness Sri Jagadguru Mahasannidhanam who is the 
illustrious successor of the illustrious authors of 


Panchadasi in the Sringeri Sarada Peetham has been 


| &. r | + + 4 
AAR) Panne 


ii 
pleased to favour us with His gracious Srimukham 3 
and particularly in that we are able to place it at His 
holy feet on the auspicious occasion of His Vardhanti 


with our devout prostrations. 


e 
Y. Sangameswara Sarma, R. Ramaswami Aiyar, 
Sivarama Ganapati Ghanapathigal, President, 3 
Secretaries. Sri Jnanananda Grantha 
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शी TE जगद्गुरु महासंस्थानम , श्री शारदापीठम । | 


श्रीमत्परमहंसपरित्राजकाचायवर्य पद्वाक्यप्रमाणपारावारपारीण यमनियमासन- 
प्राणायाम प्रत्याहार घारणाध्यानसमाध्यशज्ञ योगानुष्ठाननिष्ठ RA- 
द्यविच्छिन श्रीशङ्कराचायंगुरुपरंपराग्रा पड़दशेनस्थापनाचाये व्याख्यानः 
सिंहासनाधीश्वरसकळनिगमागमसारहृदय सांख्यत्रयप्रतिपादक fas 
प्रवर्तक सवेतन्त्स्वतन्त्रादि राजधानी विद्यानगर महाराजधानी कर्णाटक- 
सिंहासन प्रतिष्ठापनाचायै श्रीमद्राजाधिराज गुरुभूमण्डलाचार्य ऋष्यश्क्ग 
पुरवराधीश्वर devant श्रीमद्वि्ाशङ्करपादपद्माराक 
श्रीजगदुरु श्रीचन्द्रशेकरमारतीस्वामि गुह्करकमल्सज्लात 





: श्रीजगद्गुरु श्वगेरी os 
श्रीमदभिनवविद्यातीथस्वामाभिः 
अप | : pr 

| श्रीसुखम्‌ T * 


सुखदुःखम्रवाहे जन्मजरामरतिचक्रे परिअमत्सु लोकेषु विवेकिनः | 
परिशीलयन्ति किमस्य ae, कथं वा विशुक्तिरस्मादिति च। ताइशान्‌ 
विवेकिनः समुह्गोधयितु कृतार्थयितुं च मनीषिणः ऋषय Tu E 
fra: कृपावारिनिधेः परमेश्वरस्य आध्योपदेश 34 ap जनस 









IV 
मन्वानाः अलुकम्पापरायणाः श्री विद्यारण्यमहास्वामिनः पश्वदश- 
प्रकरणोपेतां NAT वेदान्तपश्चदशीं ग्रन्थं सुलभसुलमं बहुप्रकारं 
THAT पुरातनमनीषिजनसिद्धान्तावबोधनाय अतन्वत | अयं 
सर्वत्र aay सूरिषु चिरेण प्रसृतः प्रथितश्च | 


रीज्ञानानन्दभारतीस्वामिनः तत्तचिन्तनपरा! शमादिशुणश्ञालिनः 
गुरुमक्तिपरायणाः तां पञ्चदशीं ऑग्लभाषाविद्यां तत्वजिज्ञाहूनां सुल- 
भावबोधाय आंग्लभाषया सविवरणं अनूद्य महतीशुपक्रतिमतन्वन्‌। वय- 
मिदं बिलोक्य अनन्दाम | वदान्यवरेण्याः शुरुभक्तशिरोमणयः शील- 
शाहिनां प्राग्रहराः भ्रीवेद्यसुब्रह्मण्यायाः मुद्रणप्रकाशनयो! साह्य 
ददतीति तेषां गुणगोरव॑ द्योतयति | वयं च मोदामहे | दीपावलीदिवसे 
प्रसरनयं ग्रन्थः जिज्ञासुजनस्य तत्त्वप्रकाशने दीपः संपद्यतास्‌ | 
श्रीणारदाचन्द्रमौळीश्वरौ वर्षिष्ठान्‌.श्री ज्ञानानन्दभारतीन्‌ श्रेयसा 
wma विधत्तामिति आशास्महे | 


विद्यातीर्थ $ | 
४--70--»0 श्रङ्गगिरिः 








PREFACE 


More as an exercise to keep my restless mind 
engaged than with any view to publication, I attempt- 
ed to translate with English or Tamil some of the 
Prakaranas and Stotras of Sri Sankara Bhagavatpada. 
That habitled me to translate the Panchadasi also 
into both those languages. As my aim was to secure 
some accuracy rather than any literary merit, the 
language used is necessarily halting and even some- 
what unintelligible in some places. I have thought it 
proper therefore to add some occasional notes. But 
I must warn the reader«hat the book is least fitted to 
be glanced over as a pastime but its contents must be 
earnestly imbibed sitting at the feet of a competent 
teacher. It will be sufficient for me if the translation 
makes any reader such an earnest student. 


The original Text is studded with quotations at 
every step from the Upanishads, the Bhagavad Gita, 
the Brahma Sutras, Yoga Vasishtha and the Puranas 
and also from the works of Sri Sankara Bhagavat- 
pada, Sri Suresvaracharya, Vivaranacharya and 
others. Partly due to the want of an adequate Library 
for reference and mostly due to my own scanty know- 
ledge and declining health, I have not attempted to 
give the exact references to those quotations except in 
a very few places. If the reader is particular, he must 
hunt them out for himself. 





vi 


I thankfully acknowledge the great help given me 
by Sri K. S. Venkatarama Sastrigal in pointing out 
and correcting the slips I had made in copying out 
the Text orin my interpretations He is an invalu- 
able acquisition to the Sri Vani Vilas Press which he 
has been serving faithfully for about forty years but is 
at the same time a definite loss to the general public 
who have lost thereby the unique opportunity of 
profiting by his deep erudition, clear grasp and un- 
doubted power of lucid exposition except through 
some of the Press publications and his occasional 
lectures. 


ज्ञानानन्द? | 
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FOREWORD 
Among the numerous works written on the 
Advaita system of philosophy as propounded by 
Sri Sankaracharya, ‘ Panchadasi’ of Sri Vidyaranya is 
one of the most, if not the most notable. It isin 


simple verses and consists of fifteen chapters, each of 
M which is in the nature of a Prakarana, dealing with a 
| 
i 
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particular topic. The scheme of the work is, as 

explained in the introductory remarks of Jnanananda 

Bharati Swamigal, that Sri Vidyaranya takes up the 
i three attributes of the Para Brahma, Sat (Eternal 
| Existence), Chit (Supreme Intelligence) and Ananda 
(Unlimited Bliss ) and discusses the several topics in 
relation to them. The, first five chapters deal with 
‘Sat ’,each of them being called a Viveka (analytical 
knowledge) ; the next five are taken up with ‘ Chit ’, 
each chapter being called a Dipa (light ) and the last 
five ate devoted to ‘Ananda’, and are called 
* Brahmananda ". Thus the entire field of Vedanta 
is covered and a picture of the Advaita system of 
Sri Sankara is presented, which is as comprehensive 
as it is clear, lucid, and logical. 


This edition of * Panchadasi’ is specially valuable, 
for the English translation of the work by Jnanananda 
Bharati Swamigal. Simple as theSanskrit original is, 
in its present-English garb it is bound to be a source 
of infinite light and attraction to even lovers of 
Vedanta, whose knowledge of Sanskrit might be in- 





adequate. The translation is clear and concise | and 3 : 
brings out not merely the literal meaning | of the E 








vill 


verses but also their spirit. Jnanananda Bharati 
Swamigal, was, in his Purvasrama, Sri R. Krishna- 
swami Ayyar, a leading advocate of Tirunelveli. 
Even at the bar, he was noted for his scholarship in 
Sanskrit and staunch advocacy of our Sanatana 
Dharma. He has also written several valuable 
treatises on Vedanta. He has fully brought to bear 
on his present work his wide knowledge and experience 
on the subject, his ‘jnana’ and his “vijnana ', and it 
is this that gives a special tone to the translation 


Itis a notable feature of this publication that it 
has received the blessings of His Holiness the Jagad- 
guru of the Sringeri Sarada Peetham in the form of a 
Srimukham. And that is as it should be. Sri Vidya- 
ranya is not merely one of the greatest figures in the 
world of Vedanta; he is also one of the greatest of the 
pontiffs who sat on the Sringeri Peetham, and has the 
unique distinction of having saved the Vedas and 
Sanatana Dharma at a time when they were threaten- 
edwithoblivion. It was during his period that the 
Rossi armies invaded South India, and overthrew 
the Hindu kingdoms, and there was a time when it 
was feared that our religion and our scriptures might 
be lost. It wasthen that Vidyaranyaswami stepped 
forward, and enjoined his Sishyas, Harihara and 
Bukka, to take up arms and establish a Hindu State 
and protect the Vedic religion. Armed with the bless- 


. . ings of Vidyaranya Swami, the two brothers established 
ee the great Vijayanagar Empire which became, under 


his guidance, the citadel of Hindu 
| Dero | Culture. And in 
honour of their Guru they gave the name of Vidya- 





> 
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nagar to Vijayanagar. It is but appropriate that 
‘ Panchadasi ' of Vidyaranya Swami, should be pub- 
lished with the blessings of the illustrious successor 
of Sri Vidyaranya, who is the present incumbent of 
the Sringeri Pitha. 


Before concluding, I must express my appreciation 
of the great work of Sri V. Vaidyasubramanya Aiyar 
in bringing out this edition of Panchadasi. It is an 
eloquent testimony to his devotion alike to knowledge 
of Vedanta, and to the Sringeri Acharya. It would 
be in the fitness of things that this publication should 
be released on the Vardhanti Day of His Holiness 
the Jagadguru of Sringeri Sarada Peetham. 


Madras, 
J2th October 970 T. L, Venkatarama Aiyar. 
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INTRODUCTION — A 
+ 
His Holiness Sri Gayatri Peethadhipati 
Sri Sri Sri Vidya Sankara Bharati Svaminah, 
Machilipatnam, Andhra Pradesh. 


Panchadasi is a standard text book on Advaita, written by 
othe world-famous Sri Vidyaranya Maha Svaminah. According 
to Advaita, Brahman is the only Supreme Reality, and the 
universe, which appears before us as an independent entity, is 
not really so, but is non-different (अनन्य) from Brahman, just 
as a pot which is non-different from the earth out of which it is 
made. It only appears to be and has no substance and hence is 
said to be Mithya (मिथ्या) The Jeevas, who also appear to be 
independent entities, are not really so, but are like the reflected 
images, which are not really different from the object of which 
they are images. So all that exists is only Brahman, and nothing 
else. > 

That Brahman is described as * Sat’ (unlimited existence), as 
‘Chit’ (unlimited consciousness and as ‘Ananda’ (unlimited 
bliss). 

The work Panchadasi consists of fifteen chapters as its 
name implies and the above-mentioned three characteristics of 
Brahman, namely Sat, Chit, and Ananda, are dealt with there, 
the ‘Sat’ aspect in the first five chapters, the “Chit” aspect in 
the next five, and the * Ananda’ aspect in the last five. The 
treatment of the subject is so logical and perfect that any un- 
biassed reader cannot but be convinced of the truth of Advaita. — 
The difficult and abstruse conceptions are explained by apt 
and homely illustrations. ti 


We are specially fortunate in that we have the earliest — ^ 
commentary upon it from the pen of Sri Ramakrishna Pandita. E 
He was a contemporary and a disciple of Sri Vidyaranya; and. — . 
this fact by itself makes his commentary very valuable, and ह 2 
highly authoritative. ः | B 5 E. 


xii 


Brahman, which is one only without a second, appears as 


God, Guru and Self ईश्वरो Wat आत्मेति Hence the difference 
between God and Guru, between Guru and Self and between 
God and Self is only in form and not in substance. This basic 
principle of Advaita that God, Guru and Self are one and the 
same Brahman is beautifully and impliedly brought out by 
Sri Vidyaranya in the very first sloka of Panchadasi, which is on 
the face of it only a sloka to pay obeisance to his Guru Sri- 
Sankarananda from whom he learnt the Advaita philosophy. In 
accordance with the traditional practice, he begins his work 
with Guru Namaskaram in that sloka. Though so couched, it 
impliedly shows the non-difference between Guru and God, and 
between Guru and Self, as ‘Sankara’ in the word Sankarananda 
denotes God and.‘ Ananda ° in it denotes Self, while ‘Sankara- 
nanda’ denotes Guru. Realisation of the three as one Brahman 
is Moksha. This idea underlying the Advaita philosophy so 
brought out in the very first sloka is verily the subject-matter of 
this treatise Panchadasi. The Qualification required of the 
person seeking to study itis stated in the second sloka to be 
devotion and constant service to Guru, that is, Guru Bhakti. 
Such service to Guru as God rendered devotedly removes all 
dross from the mind of the Sishya and purifies it and qualifies § 
him to receive the subtle teachings of Advaita. Thus Guru 


Bhakti is stated to be the essential] qualification for a student of 
Advaita: | l 


Sri Vidyaranya had such Guru Bhakti in abundance which 


made him write such a wonderful classical work on Advaita as ; 
this Panchadasi. द 


. His disciple Sri Ramakrishna Pandi > 6 
Bhakti only has naita out of his great Guru 


i produced an un | 
Panchadasi. स यी commentary on 


E ee given to Sri Jnanananda Bharati Swaminah 
sate Fn lish Tray commentary on Panchadasi in the form of an 
TE 8 Sem - Tanslation and notes because of his intense Guru 
त गा fio present Sringeri fedes: and town 


Ni 





iii 
Alll 


His Guru the late Sri Chandrasekhara Bharati Maha Swaminah, 
who was a realised Soul and Jeevanmukta. 


To write a commentary on Panchadasi in English is a 
very difficult task. Very abstruse ideas are expressed in the 
original in very terse language. Mere scholarship in Sanskrit, 
however great it may be, is not sufficient to make one understand 
it. A regular study of it under a Guru who has thorough 
emastery over the Prasthana Traya Bhashya of Sri Sankara 
Bhagavatpada is indispensible. Sri Jnanananda Bharati 
Svaminah has had, besides his great Guru Bhakti, the benefit of 
such a regular study also. His command over the English 
Janguage has enabled him to express clearly such abstruse ideas 
in simple English. His preamble to the book, and the beautiful 
synopses which he gives at the beginning of every chapter are 
really very enlightening. Though it is very difficult to reproduce 
in one language the ideas expressed in another language, he has 
well succeeded in his attempt to convey to the ordinary reader 
an idea of the contents of this invaluable treatise on Advaita. 


Sri Jnanananda Bharati Svaminah has been known to me 
from my Poorva Asramam and even when he was in his Poorva 
Asramam as R. Krishnaswami Aiyar M.A.,B.L., I happened to 
meet him for the first time, on my way to Rameswaram, in the 
Sankaralaya Gurukulam at Srirangam. By thattime he had 
given up the legal profession, and was leading a retired life 
there. Since then, I am having a great regard for him. With 
the blessings of Their Holinesses Sri Chandrasekhara Bharati 
Svaminah and Sri Abhinava Vidya Teertha Svaminah, the 
Jagadgurus of the great Sringeri Sarada Peetha, I took holy 
orders in ]953, and as directed by the latter, I spent my 
Chaturmasya for the year l960 at the Sankara Mutt at 
Hyderabad, which was just then opened by His Holiness, and 


expounded the Sankara Bhashyam on the first four Sutras of the — 
Brahma Sutras in the mornings and the first two chapters of the 


Bhagavad Geeta in the evenings, during my stay there for four 
months. The Mutt was then in the charge of Sri Krishnaswami 


Aiyar, and he listened with rapt attention to my exposition 
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every morning and evening. Though I spoke in Telugu, he was 
able to follow me, especially as he was familiar with the subject, 
and as there was a large admixture of Sanskrit in my exposition, 
and he gave expression to his appreciation at the close of the 
series, by a glowing compliment to my lucid treatment of an 
abstruse subject. It has not been possible for me to meet him 
after he took holy orders in November | 966, though he was 
good enough to intimate to me beforehand about his intention to 
do so. Since then he has been leading a secluded life as 
befits a Sannyasi. 


I have heard about the greatness of his revered father, 
Sri G. Ramachandra Aiyar who was an able advocate, an 
erudite scholar, a gentleman of high character, an ardent 
disciple of Their Holinesses of Sri Sringeri Peetham, and an 
ideal Sannyasi in his later life. It is seldom that the son ofa 
great man is also great; but Sri Ramachandra Aiyar had the 
rare fortune of having a son of equal greatness in all those 
aspects. " 


This English commentary on Panchadasi, a highly classical 
text book on Advaita, is really a boon to all the students of 
Advaita Philosophy, who know English and are not much 
conversant with Sanskrit. . | 


May the Almighty shower His Choicest Blessings on its 
author, Sri Jnanananda Bharati Svaminah ! 


-Machilipatnam, 
Andhra 


Gayatri Peetham, 
३०-0--70 | 


Vidyasankara Bharati. 
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॥ पञ्चदशा ॥ 
PANCHADASI 
CHAPTER I 
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एत्यङ्तत्वावत्रकः ॥ 
PRATYAKTATVA VIVEKA 
(ANALYSIS OF THE INNER SELF) 
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Panchadasi is a classical work on Advaita which is as much 
a text book for the beginner as a valuable remembrancer to the 
advanced aspirant for Self-realisation. As its name implies, it 
is a collection of fifteen treatises or Prakaranas and is therefore 
sometimes called Panchadas& Prakarana. It is a joint produc- 
tion of Sri Bharati Tirtha and Sri Vidyaranya who were both the 
disciples of. Sri Vidya Tirtha who was the lOth Acharya in the 
Jagadguru Peetha at Sringeri. Both of them occupied that 
Peetha consecutively as its llth and l2th Acharyas. They are 
reputed to be brothers. The younger brother had his initiation 
earlier than the elder and so, by reason of his seniority in the 
spiritual line, succeeded to the Peetha in preference to the elder 
brother. They were both equally eminent scholars and their 
intimate collaboration in the works which either of them wrote 
is very patent. It is therefore immaterial to apportion their 
responsibility as regards the authorship of this Panchadasi. It 
has been commented upon by Sri Ramakrishna Pandita Who 
was evidently a contemporary and a disciple of both of them. 
If NS are particular about apportioning the authorship, it may 
be: stated that the first six chapters are from the pen of Sri 
Vidyaranya, that'the seventh and the last five are from that of : 
Sri Bharati Tirtha and that the remaining three are from eithe i 
or both of them. It must be borne in mind that, | hen : | 
Works>of:two. distinct authors are clubbed. eee 
| ed together as to form - 
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Panchadasi is a classical work on Advaita which is as much 
a text book for the beginner as a valuable remembrancer to the 
advanced aspirant for Self-realisation. As its name implies, it 
is a collection of fifteen treatises or Prakaranas and is therefore 
sometimes called Panchadast Prakarana. It is a joint. produc- 
tion of Sri Bharati Tirtha and Sri Vidyaranya who were both the. 
disciples: of Sri Vidya Tirtha who was the IOth Acharya in the 
Jagadguru Peetha at Sringeri. Both of them occupied that. 
Peetha consecutively as.its llth and l2th Acharyas. They are 
reputed to be brothers. The younger brother had his initiation | 
earlier than the elder and so, by reason of his seniority in the 
spiritual line, succeeded to the Peetha in preference to the elder 
brother. They were both equally eminent scholars and their 
intimate collaboration in the works which either of them wrote 
is very patent. It is therefore immaterial fo apportion their — — 
responsibility as regards the authorship of this Panchadasi. It. 
has been commented upon by Sri Ramakrishna Pandita who 
was evidently a contemporary and a disciple of both of them. 
If we are particular about apportioning the authorship, it may = 
be stated that the first six chapters -are from the pen of Sri — — 


or both of. them: It must be borne in mind that, when the: "3 X 
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a single book, the responsibility is shared by them both as 
regards the entire contents. 


| 
| 
| 
Further, the chapters are not clubbed together at random 
| as in an anthology but form integral and component parts of a 
| composite whole. The Supreme Reality underlying the universe 
is usually characterised as being unlimited Existence ( Sat), 
unlimited Consciousness (chit) and unlimited Bliss (Ananda). The 
first five chapters each of them called a Viveka (analysis) deal 
| with the Existence aspect. The Consciousness aspect is elaborated 
| in the next set of five chapters every one of which is called a 
| Dipa (Light). The final set of five chapters all called Ananda 
(Bliss) emphasises the Blissful nature of that Reality. The net 
| result is a beautiful structure which shows forth the inherent 
| splendour of the Self, the substratum of the universe of names 
| and forms, in its triple aspect as Life, Light and Love. 


| The style adopted by the authors for the treatment of this 
| abstruse subject is very simple and conversational, so that even 
a person who has but a very cursory acquaintance with the 
Sanskrit language can easily understand what is stated there. 
But at the same time the language is so terse that the careless 
reader is likely to miss the full significance of the words. Besides 
| being a reader, he must be prepared to be a thinker also, indeed 
| a very deep thinker, if he wants to grasp accurately the ideas 
sought to be conveyed by the seemingly simple words used. If 
the | reader happens to be already a learned scholar who has 
familiarised himself with the several systems of thought which 
seek to explain the nature of the Self, the Universe and God 
he will find in this book a veritable mine of information and 


arguments to guide him along the th 
Eq M g path of truth towards the 


= E. d ou is herein made to convey to the Ordinary reader, 
a | à t muchi conversant with Sanskrit and not much accustomed to 
3 - m thinking, an idea of the contents of this invaluable book. 
“© attempt is bound to be feeble and the idea conveyed is 
very difficult task to convey 
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in any other language the ideas expressed in a" particular 


language. All the same, this attempt will not be in vain if it 


succeeds in creating in the reader an ardent desire to acquire the 
necessary qualifications to study, and profit by the study of, 
the original itself. 


Allexperience necessarily implies two essential factors, an 
entity who experiences and an object that is experienced. To 
make experience possible, that entity must be a conscious being 


for no mere inert matter can have any sort of experience Just - 


as a light can illumine only what is dark and not what is 
luminous in itself, the object of experience must be the anti-thesis 
ofthe experiencer; that is, it must be unconscious. These two 
factors, the experiencer and the experienced, are called the Self 
and the non-Self and more Compendiously called the J and the 
This. In the first set of five chapters, Sri Vidyaranya analyses 
the concepts of the J and the This, points out the patent 
absurdity of confusing the ope with the other, demonstrates that 
those two concepis are both really relative to each other and 
consequentially, if this relatedness is eliminated, there remains 
but one Reality which is neither an Z nor a This, and relies for 
his statement on the ultimate truth as declared by the un- 
impeachable teachings of the Upanishads. 


With these preliminary remarks, we shall study the text. 


नमः श्रीशकरानन्दगुरुपादाम्बुजन्मने | 
सविलासमहामोहग्राहग्रासककर्मणे ॥ १ ॥ 


* I bow at the lotus feet of the illustrious Guru 
Sankarananda whose sole function is to eliminate the 
alligator known as the Great Delusion with all its 


offshoots”’. ' 


Consistent with the well-known traditional practice of 


bowing to God or the Guru before embarking upon any 
endeavour, the author here pays his obeisance to his Guru 


Sankarananda. Commentators read ipto this word a reference 


ORS ७2 
“क्क | Af de 
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ito God Sankara .who:is ever’ blissful and ito Sri Sankara 
Bhagavatpadacharya and also to the. author's predecessorverid 
-Asrama Guru Vidya Tirtha who was certainly a '* doer of good - 
"Though all these interpretations are possible, it will be -sufficient 
if we take the word to signify a Guru bearing the name of 
| Sankarananda. It is well-known that Sri Vidyaranya was a very 
| learned scholar even before he approached Vidya Tirtha for 
| Sannyasa and it is not improbable that he learnt the tenets of. 
the Advaita philosophy from one called Sankarananda long 
before initiation by Vidya Tirtha or even after initiation just 
to have a revision of what he already knew. ‘It is only proper 
that he should give expression to his gratitude to that Guru in a 
treatise where he intend to expound those tenets. Anyhow 
for the proper understanding of the teachings here, it is quite 
unnecessary toenquire into or decide who that Sankarananda 
was. 


The sole’ function of a Guru. is to eradicate the delusion 
under which the disciple: is suffering and as the result of which 
he is subjected to pain and pleasure, birth and death and so on. 
It follows from this that the Guru to be able to so function 
must be free from delusion himseif 


Ifa person mistakes an alligator for a raft and is foolish 
enough to try to ride upon it to cross a river in floods, it will . 
take him to the midstream, immerse him in the water and devour 
him also. If similarly a person is under the Great Delusion and 
mistakes the I for the This and the This for the 7, he will find him- 
Self in all sorts of difficulties unless he has the good fortune to 
Seek and;earn the;grace;of à Guru who can dispel that delusion. 
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E SEE LEE न्दसेवा AA लंचेतसाम्‌ । - 
सुखबोधाय aaa विवेकोऽयं. विधीयते ॥ २॥ 


“ This analysis of truth is made for the. easy under- 
standing of those whose minds have become pure by reason 
of service to his two lotus-like feet *’. 


Having thus indicated the subject matter of this treatise, 

“the qualification required of the person seeking to study it and 

the benefit that will accrue to him by such study, the author 
proceeds directly to the matter which is the main theme‘of this 
treatise.. Analysis always implies that two or more things have 

got. mixed up with one another and that they have to be ` 
separated, if the distinct characteristics of each of them areto 

be known without any confusion. 


.. The most primary and universal confusion is: between the 
I and the This and, as such confusion is responsible for all the 
ills of life, it has to be tackléd by all who earnestly seek to get 
rid of those ills. Our experience comes to us ordinarily in three 
distinct conditions of life, namely (l) in the waking state when 
we are conscious of our body and of the world around us,and 
when our mind and senses are in active contact with that world, 
(2) in the.dream state when consciousness of this, body; is lost 
but another body is created for the moment endowed .with 
a mind and senses of the same build to have the experienoe of 
another world equally created for the moment and (3) in the 
state of deep sleep when the body, the mind and the senses, 
physical and dream-created, do not exist and yet there is an 
experience of dull happiness unrelated to .any of these but 
recalled distinctly after waking up. These three states. of 
experience are taken up in this order for analysis. 


ब्दसपर्शादयो वेद्या वैचित्याजगरे m! o o 
aay विभक्ता तत्संविदेकरूप्यान मिश्रेते ॥ 3 ॥ pe 
“In the waking state, Sound, Touch etc are objects Os s ; 
of experience. and are. distinct: from one another as'there — 3 5 
MM 
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| is variedness in them. The entity that is conscious of 
|] them is distinct from them and, as it is of the same 
i nature (in all the varied experiences), it does not vary ”. 


‘Our experience of the world around us is had by us only 
through the channels of perception known as the senses. Our 
Ear grasps Sound, our Skin Touch, our Eye Form, our Tongue 
i Taste and our nose Smell. But for these organs, there can 
i possibly be no experience of the external world. The Ear enables 
i usto know not only Sound but also its varieties, whether it is 
; loud or low, harsh or musical and so on. Similarly, the other 
| organs enable us to know not only Touch, Form, Taste and 
Smell but also their varieties. Though Sound is not the same 
as Touch, Form, Taste or Smell, that is, though these experiences 
i are of quite different sorts, quite distinct from one another, the 
| entity who has these experiences remains the same throughout. 
| The entity that hears is not distinct from the one who touches, 
| 3688, tastes or smells. The variedness in the objects of experiences 
| does not in the least affect the identity and singleness of the 
experiencing entity. Tt ever remains the same. I see a jar; 
I see a book; I see a cloth ; Isee a tree. Though the objects 
scen vary among themselves, the 7 that sees all of them is the 


know that velvet is 
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- Thus what is variable is only the object of 


knowledge. The knower is untouched by the variety in those 
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| If a beam of light is thrown into a dark room, it illuminates 
hin its range. Tt may be a jewel ora 
a sweetmeat or mere rubbish. This 
ps does not in the least affect the 

ever remains the same By sayi 
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in the activity known as illumination but only that it isand the 
objects coming in contact with it get automatically illuminated. 


In dreams also, there is experiencc though the objects 
experienced there are not as substantial or permanent as those 
experienced in the waking state. "This difference does not affect 
the nature of the experiencer. He is ever the same. This is 
pointed out in the next stanza. 


तथा स्त्रभऽत्न वेद्य तु न खिर जागरे स्थिरम्‌ । 
तङ्गेदोऽतस्तयोः संविदेकरूपा न भिद्यते ॥ ४ ॥ 


« So also in the dream. Here however, the object 
experienced is not stable. It is stable in the waking 
state. Hence the difference between them. The entity 
that cognises both of them is of the same nature and is 


not different”. 
e 


Though thus there is a continuity of the same cognising 
entity in the waking and dream states, it may be urged that the 
continuity does not exist in the state of deep sleep when there 
is no cognition at all of anything. The Acharya points out 
that the absence of any object of cognition does not prove the 
absence of the cogniser. If a person looks into a dark room 
and does not see anything, it does not mean at all that he does 
not see. He does see but no object is seen. He does not close 
his eyes nor does he lose his power of sight. It is not his fault 
that nothing is seen. He cannot possibly say “I do not see re 
for he did see, that is, exercised his capacity to see but found 
no object on which that capacity can operate. The denial of 
the object of seeing confirms, on the other hand, the existence 
of the seer even then. In the state of deep sleep, as the mind 
and allthe organs are quiscent, the sleeper cannot at that time 
say *Ido not experience anything १५, But, when he ७ पे 
he does say “while sleeping, I did not experience anything. 


This statement recalling a past experience is impossible | unless 
there was a past experience. This memory is sufficient proof — 
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of the fact that in sleep the experiencer was quite intact though 
there’ was no object to be experienced. 


सुप्तोत्थितस्य सोपुप्ततमोबोधो भवेत्स्मृतिः | 
सा चावबुद्धविषया5वबुद्ध तत्तदा TA’ Ul ५ Ul 


“ The cognition of darkness in sleep becomes re- 
collection of him who has woke up after sleeping. That 
(recollection) has for its content what had been cognised 
before. Therefore darkness. was cognised then (while 
sleeping ) ™. 


Thus even in deep sleep, though there is no concrete object 
of cognition, there is the cognition of the absence of any such 
object, in other words, cognition of darkness. As there is such 
cognition, it is clear that the cognising entity does subsist even 
in sleep and that therefore there is no break in the continuity of 
its existence. It is distinct and independent of any object of 

. cognition. It follows therefore that the cognising entity is quite 
the same throughout the day, though the objects of cognition 
may vary, the exiernal world in the waking state, the dream- 
created world while dreaming and mere darkness in deep sleep. 
The identity of the cognising entity is never lost. When the 
sleeper of the night wakes up the next morning, he is quite 
conscious that it was he that slept, that it was he that dreamt 
and that it was he that was awake and experienced the previous 
day.. So the continuity is kept up without any break. 


स धोधों विषयाद्धिज्ञो न बोधात्‌ स्वप्नबोधवत्‌ । 
एव स्थानत्रये5प्येका संवित्‌, ase दिनान्तरे ॥ ६॥ 


| _ “That cognition (had during sleep) is different from 
- — the object. ( then darkn ifferei त 

‘SO JEN then darkness) but is not different from cogni- 

tion itself, just. as the cognition during the dream state 


be d A eS (is not different from the cognition in the waking state). 





I LITE Ro e "e 
| Pee re o. - a 3 Te [^ B 
t 9 ri a the same ^ 
१५८८ ET RST fio Pe ६ 
- Evo NEY i i ; 
: E 4 TAS NS e ^ 
p? -AS . Vie « S à 
4 ". e pa - ^. 2n C e. 
Er "oam > ow 
; . 


4 ९ ? 
“ge f 


है 
ts है 


d S In all the three sates, the cognising ‘entity is 


ee 
i? 


B 
A 








ग 
‘® 


l] PRATYAKTATVÀ VIVEKA $ 
“ Similarly also on other days” i 

The same considerations logically pursued will prove to us 
that this conscious entity has been the same in the months and 
other periods of time in the beginningless past and will continue 
as the same in the endless future. It knows no beginning and 
knows no end. It is ever single. An object of cognition 
has to be illuminated by the light of the cognising entity before 
it can become such an object. As that entity is not an object 
of cognition, it does not require any other light to illumine it. 
It is self-luminous. , 


मासाब्दयुगकरपेषु गतागम्येष्वनेकधा | | S ese - 
नोदेति नास्तमेत्येका संविदेषा स्वयप्रभा ॥ ७ ॥ | 


“ This cognition is One throughout the varied months, 
years, yugas and Kalpas that are past or are yet to come. 
It does not come into being nor does it cease to be. It is 
luminous in itself". 


Thus by demonstrating its continued existence -throughout 
the past and the future, its eternality, that is, existence throughout 
all the periods of time, in other words, its Sat or Existence 
aspect has been proved. By its very nature as a self-luminous 
cognising entity, its Chit or Consciousness aspect is also clear 
beyond doubt. The Acharya next takes up the Ananda aspect 
which also is an essential characteristic of that entity. 


इयमात्मा परानन्द? परप्रेमास्पदं यतः | 
मा न भूवं दि भूयासं इति प्रमात्मनीक्ष्यते॥ ८ ॥ 


« This (the cognisant Entity), the Self, is the Highest — a 
Bliss as it is the object of the highest love. This love in as 
the Self is well seen ï must not cease to be as, I must 22 
ever be ME 


No being, from the highest celestial being to the meanest 
worm contemplates with equanimity a cessation of its existence. 
Yu? | 
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Its inherent longing is to live on for ever. If existence: by itself 
is painful, no one will long for its continuance. Nor will one 
long for it if it isa mere tasteless blank. It is longed for only 
because it is pleasurable. The longing is itself proof positive of 
its blissful nature. Because of its blissful nature, it is the object 
of our highest affection, rather, the highest object of our 
affection. If we sOmetimes have affection for anything else, 
say a wife; a child or a sweetmeat, we do not certainly want it . 
to be always with us, for there are occasions when we feel its 
presence irksome. No such contingency ever arises as regards 
ourselves. Our affection towards other things is only because 
they seem to contribute towards our happiness and, when they 
| fail to do so, they cease to be the objects of our affection. The 
affection that we have for them is therefore only subsidiary 'to 
the affection that we havefor our own selves. This latter is not 
subsidiary to anything else but is inherent and absolute. 


A प्रेमात्माथेमन्यत्न नेवमन्याथेमात्मनि । 
अतस्तत्‌ परमं तेन परमानन्दता55त्मनः ॥-९ || 


“That affection which is in other things is for the 
sake of.the Self. The affection had in the Self is, unlike 
this, not for the sake of any other thing. Therefore the 
affection in the Self is the highest. By this the supreme 
blissful nature of the Self ( Is established)”. 





. Thus by analysing our experiences and by reasoning based 
thereon, we clearly see that the essentia] nature of the Self is 
Existence (Sat), Consciousness ( Chir ) and Bliss (4nanda). The 
-  — Vedas postulate the same characteristics for Brahman, the 
-  . Supreme Reality underlying the universe. When the charac- 
teristics are identical, there is no justification -for thinking that 


the Self and Brahman are two distinct enti: 
. 4. ee and Brahman are inct entities. y 
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इत्थे सचित्परानन्द आत्मा युक्त्या, तथाविधम्‌ । ` 
परं ब्रह्म, तयोरेकयं श्त्यन्तेषूपदिश्यते ॥ १० ॥ 


‘ Thus, by reasoning, the Self is found to be Existent, 
Conscious and Blissful. The Highest Brahman is of the. 
same nature. The identity between them is taught in the 
Upanishads ”. 


LÀ , ^ 

Having thus enunciated the absolute truth as declared by 
the Vedas, the Acharya proceeds to consider some possible 
objections which may suggest themselves to the superficial 
thinker. A thing can be an object of our affection only if we 
know its nature and realise its worthiness to command our 
affection. If the Self is not perceived by us, it cannot be an 
object of our affection. If its nature as the highest bliss is 
perceived by us, we cannot possibly have affection towards 
anythingelse. But, asa matter of fact, we are having affection 
towards many things other shan the Self. How can that be? 
The simple answer which the Acharya gives is “ You are aware 
of the Self and yet not aware of it”, 


अभाने न परं प्रेस, भाने न विषये स्पृहा | 
अतो भानेऽप्यमाताऽसो परमानन्दताऽऽत्मनः ॥ ११ ॥ 


s There can be no highest affection, if the Self does ह 
not shine. If it shines, there can be no desire for any e. 
other object. Therefore this highest blissful nature of the 

Self, though shining, is yet not shining s 


The further question will arise—can a thing which is shining m 
not shine at the same time? Is it nota contradiction in terms : 
to advance any such proposition ? Here 'again the answer is e 
‘You may see a thing in front of you and yet not = 

Knowledge is of two sorts, superficial dee. 
genera] knowledge and intimate particular knowledge; though 3 
both are knowledge, t > 


simple. 
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example of a father listening to a recital of Vedas by a batch of 
students among whom hisson is one He knows that his son is 
there and does hear his voice but he hears it mixed up with the 
voices of the other boys and so cannot point it out particularly. 


His inability to distinguish is not due to the fact that he does not ; 


hear but only due to the hindrance caused by the mixing up of 
the voices. 


अध्येववगमध्यस्थपुत्राध्ययनशब्दवत | 
भानेऽप्यभानं भानस्य प्रतिबन्धेन युज्यते ॥ १२॥ 


Like the sound of recitation by a son in the midst 
of a group of reciters, the non-perception, even when being 
perceived, is possible by reason of an obstruction to the 
Perception’. 


प्रतिबन्धोऽस्ति भातीति व्यवहाराहवस्तुनि । 
तन्निरस्य विरुद्धस्य तस्योत्पादनं' उच्यते ॥ १३ Il 


“In a thing which is capable of being described thus 
* It exists, it shines’ *, that which removing it creates its 
Opposite (namely, that it dues not exist or that it does 
not shine) is called an “ obstruction’ 


Everything that is capable of being perceived must have two 
elements in it: (I) It must exist, (2)It must shine. If the 
obstruction is complete, it will result in the cognition of its non- 
existence ; if it is partial, it will not be perceived properly. Ifa 
| lamp exists and is lighted but is covered by an opaque dome, its 
existence cannot be cognised nor its light. If the dome is 
translucent, like ground glass, the light Cannot be denied but 


(a 2. That is, he dome the lighting capacity which . 


mp within. If he does SO, it will 
tence of a lamp to 


| 
| 
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explain the light. If the dome is removed, both the existence and 
the luminosity of the lamp will be clearly perceived beyond all 
doubt. It is the dome therefore that stands in the way of right 
perception. That is the ‘obstruction’ to the perception 
of truth. ; 


Similarly, the joint recital of the Vedas by several boys at 
the same time is the **obstruction that prevents the distinct 
perception of the son's voice, Onsthe same analogy, if the Self 
does exist and does shine and is yet not perceived, there must be 
an obstruction which prevents such perception. What is it ? 


तस्य हेतुः समानाभिहारः पुत्नध्वनिश्वतों । 
इहानादिरविद्यैव व्यामोहेकनिबन्थनम्‌ ॥ १४ ॥ 


“ The cause of obstruction in the hearing of the son's 
voice is the. joint recital. Here ( in the non-perception of 
the ever existent shining Self ), the cause of obstruction is 
the beginningless Nescience itself whose main function is 
perversion ^. 


Having thus enunciated the general proposition that the 
root-cause of the nonperception of the patent Self is Nescience, 


the Acharya finds it necessary to explain the exact nature of 


that root-cause and how it operates as such cause. 


चिदानन्दमयत्रह्मप्रतिषिमभ्बसमन्विता । 
तमोरजस्सस्वगुणा प्रकृतिः द्विविधा च सा ॥ १५॥ 


s The Root-cause is accompanied by the reflection 
of Brahman whose nature is consciousness and bliss and 
has the qualities known as Tamas (Inert-ness), Rajas 
( Active-ness) and Sattva (Bright-ness). It is also two- 


fold". 


Nescience, the prime cause, is not a mere negative absence 
of knowledge but is positive Ignorance which is capable: of | 
reflecting the Self, is endowed with specific qualities याप 
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capable of producing its own effects. What is a mere negation 
cannot have these characteristics. 


Of the three qualities called Gunas, it may happen that 
Sattva is in the ascendant subordinating Rajas and Tamas or 
that Rajas is in the ascendant subordinating Sattva and Tamas 
or that Tamas is in the ascendant subordinating Rajas and 
Sattva. When Sattva completely subordinates Rajasand Tamas 
and the Self is reflected in that Sattva, the Self then gets thé 
name of Jsvara or God. When the Sattva is influenced and 
overshadowed by Rajas and Tamas and the Self is reflected in 
that impure Sattva, the Self is called Jiva or Soul. When Tamas 
is in the ascendant completely subordinating Sattva and Rajas, 
the Self is conceived of as Matter. The last alternative is 
reserved for a later consideration in the 8th stanza. This 
stanza mentions therefore only the first two alternatives. Sattva 
completely domineering over Rajas and Tamas is known as 
Maya; and the Sattva dominated by Rajas and Tamas is known 
as Avidya. The Self reflected in Maya is Isvara: the Self 
reflected in Avidya is the Jiva. As complete domination can 
not admit of any variety, Isvara is One and One only. As the 
degrees of domination by Rajas and Tamas over Sattva are 
infinite in number, the Jivas are infinite in number. As Sattva 
which completely subordinates Rajas and Tamas is pure, the 
Self reflected in it has all the characteristics of the Self reflecting 


init; Isvara is therefore ever-existing, all-conscious and all- 
blissful. 


स्वशुद्धयविशुद्रिभ्यां मायाविधे च ते मते | 
मायाविम्बो वशीकृत्य तां स्यात्‌ सर्वज्ञ ईश्वरः ॥ १६॥ 
“The two kinds are called Maya and Avidya by 
reason respectively of the purity and the impurity of the 


quality Sattva. The Self reflected in Maya and having 
ra, the Lord, the omniscient’ i 
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it can intensify the light of the lamp. Similarly Maya though 
dark by itself can show forth intensively the inherent bright 
consciousness of the Self. A lens by itself is incapable of any 
heat or of igniting any other object but, if exposed to the rays 
of the sun, will easily burn cotton or grass; the capacity to burn 
is really the property ofthe sun's rays but the lens exposed to 
them borrows, as it were, that capacity and becomes capable of 
burning. The sun merely shines and does not exert himself in 
any activity as burning but, when refracted through the lens, 
seems to be engaged in such an activity. The Self merely exists 
as pure consciousness; it does not exert itself in any way but, 
when it is reflected in Maya, it seems to have the quality of 
* knowing". The Self then gets the name of all-knowing as if 
knowing is an activity in which it engages itself. 


If the reflector is not a polished bright one, the light of the 
lamp will be dimmed and blurred. Ifthe lens is not a perfect 
one, it may not beable to burn the cotton or grass, though it 
may just make it hot or scorched. The degrees of variation 
from the perfect state, that is, the degrees of imperfection, are 
infinite and varied. The impure Avidya is accordingly manifold 
and the Self reflected init seems to be equally manifold. A 
person standing in the midst of several reflecting mirrors is ever 


the same and is quite unaffected by the variety in them. But, 


if those mirrors are of varying brightness or are concave 07 
convex in varying degrees, the reflections of him in them will not 
be the same but will have been affected by them. Thus the 
Jivas which are all the reflections of the same single Self appear 


as many and as varied, because of the variedness in the Avidya. 


which shows forth the reflection In short, the reflected Selves, 
namely the Individual Souls, are under the grip of Avidya. 


अविद्यावशगेस्त्वन्यः तद्वेचिध्यादनेकधा । . | 
सा कारणशरीरं स्यात. प्राजस्तत्रामिमानवान्‌ ॥ १७॥. 


« The. other (Jiva) however is in the grip of 
Avidya and, on account of. its: variedness, is‘of various 
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sorts: This Avidya is the causal body. The Jiva having 
the sense of I in it is Prajna”. 


Avidya being the root cause so far as the Jiva is concerned, 
itis called his causal body; the Jiva identifying himself with 
that body is given the name of Prajna. From this cause arises 
first a subtle body and then a gross body. As Sri Vidyaranya 
himself explains-in a later Prakarana, these three bodies are 
analogous to the three stages*in painting a picture on a canvas. 
The canvas is first besmeared with some polishing material 
which hides the threads beneath and gives it a smooth uniform 
bright surface. Then the painter draws upon it an outline 


of the intended picture. Later on, he applies the proper colours. 


so that the picture stands out in good relief. The Self is the Canvas 
background; the causal body is the polished surface. The 
body corresponding to the outline is called the subtle body and 
that which is like the coloured picture is the gross body. : 


The subtle body and its composition are described in stanzas 
8to 23. We are aware of the existence of the world eround us 
only because it reacts on our senses of perception, namely, the 
faculties of hearing, touching, seeing, tasting and smelling. It 
has to be concluded from this that the world consists of 
Substances capable of producing the corresponding reactions 
called Sound, Touch, Form, Taste and Smell. Those substances 
which form the material of the universe are given the names of 
Akasa (space), Vayu ( motion ), Tejas (light), Apas ( water ) 
and Prithvi (earth ) All these are the offshoots of the matter- 

Unless they become patent, 
To enable the Jiva therefore to 
casure according to his deserts, 


side of the universal Root-cause. 
they cannot react on the Jiva. 


तमःग्रधानग्रकृतेः तङ्गोगावेश्वराज्ञया। " 

दियस्पवनतेजोभ्बुशुवो भूतानि जज्ञिरे ॥ १८ |) 
“ Akasa, Vayu, Tejas, Apas and Prithyi, the 
f-cause having Tamas as 
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dominant, for his (the Jiva’s) experience, by the command 
_ (will) of the Lord”. 


As the three Gunas Sattva, Rajas and Tamas are inseparable, 
even the Tamas-ridden Root-cause has inherent in it all the three 
Gunas. The Elements created out of this Root-cause must also 

‘have in them all these three Gunas. From the Sattva aspects of 
the five elements individually considered arise respectively the 
five faculties of sensation known’as the Ear, the Skin, the Eye, 
the Tongue and the Nose. These faculties must not be confused 
with the gross physical organs of flesh and blood which go by 
these names. 


gai: पश्चमिस्तेषां क्रमात्‌ धीन्द्रियपश्चकम | 
श्रोत्रत्वगक्षिरसनाप्राणार्यमुपजायते ॥ १९ ॥ 
- * From the five Sattva aspects of them ( the Elements) 


are born in order the five faculties of sensation known as 
the Ear, Skin, Eye, Tongue and Nose”. 


2 


From the same Sattva aspects but collectively taken up arises 
the Inner Instrument which is called the Mind when it is 
cogitating and the Intellect when it determines. It is because of 
this collective nature, it is able to record all the sensations had 
severally through the varying senses. 


तेरन्तःकरण संवैः वृत्तिमेदेन तदूदिधा | 
मनो विमशरूप स्यात बुद्धि! स्यानिश्रयात्मिका ॥ २० ॥ 


<< From all of them (the Sattva aspects of the Five 
Elements) is made the Inner Instrument. It is two-fold 
owing to the difference in functioning. It is Mind when 
It has the characteristic of thinking. It is Intellect when 
it has the nature of determination". 


Similarly, from the Rajas aspects of the Five Elements 
considered individually arise the faculties of Action. From the 
same collectively arises Prana the Life Principle, 
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रजोशेः पञ्चभिस्तेषां क्रमात्‌ कर्मेल्द्रियाणि तु | 
वाक्पाणिपादपायूपस्था मिधानानि sim ॥ २१ ॥ 


“ From the five Rajas aspects of them ( the Elements) 
however are born the five faculties of Action called Speech, 
Hand, Leg, Organ of excretion and the sexual organ’’. 


Here again it must be borre in mind that these terms denote . 


the faculties and not the gross organs which are called by those 
names, 


Prana the product of the Rajas aspects collectively considered 
is five-fold according to the variations in its functioning. The 
several kinds of functioning are not detailed in this context. 
The author contents himself with mentioning the several names 
which Prana assumes when so functioning. 


a संव; सहितैः प्राणो इत्तिभेदात्‌ स पञ्चधा | 
प्राणोऽपानः समानथ्ोदानव्यानौ च ते पुनः ॥ २२॥ 


“From all of them together is born Prana. Due to 
the difference in functioning, it is five-fold. They are 
Prana, Apana, Samana, Udana, and Vyana ”, 


Their respective functionings are indicated in the names 


themselves. They are Expiration, Inspiration, Distribution, 
Rising up and.Pervading. 


The factors herebefore described, n 
of Sensation, the five faculties of Acti 
Prana, the Mind and the Intellect, in a 


amely the five faculties 
On, the five aspects of 
ll, seventeen in number, 
a Sarira. 
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the five Pranas, the Mind and the Intellect. It is (also) 
called Linga ”. 


The Mind here includes Chitta the passive Mind, which is 
the store-house of all impressions received from previous 
experiences; and the word Intellect includes Ahamkara, the sense 
of egoism, which is the common factor in all experience whether 
of sensation or of activity. If these two factors are to be 
` separately taken, the total number of factors in the subtle body 
will be I9, the number mentioned in the Mandukya Upanishad 


We have seen that the Self reflected in the universal causal 
body Maya is Isvara and that the same Self reflected in the 
several individual causal bodies Avidya is Prajna. Similarly, 
when Isvara identifies himself with the universal subtle body, 
He becomes known as Hiranyagarbha or Sutratma. When Prajna 
identifies himself with the individual subtle bodies, he gets the 
name of Taijasa. ^ 


प्राजस्तत्राभिमानेन तेजसत्वं प्रपद्यते | 
हिरण्यगर्मतामीश! तयोव्यश्सिमष्टिता ॥ २४ ॥ 


५ Prajna by reason of attachment in it (the subtle 
body) becomes Taijasa. Jsvara (by reason of attachment 
to the universal subtle body) becomes Hiranyagarbha. 
The nature of particularity ( individuality) and generality 
( universality) appertains to them (Prajna and Isvara ) 72. 


A forest is a single general conception while the several 
trees in it are particularities. Our body is a single general 
conception while the hands, legs, eyes etc., are particularities, 
The general conception is comprehensive and includes all the 
particularities. The hand is included in the body. The leg is - 55 
included in the body. But the hand and the leg are mutually — ^ 
exclusive. Such is the difference between Isvara and Prajna or — xv 
between Hiranyagarbba and Taijasa, ; OPEM 
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समष्टिरीशः सवेषां स्त्ात्मतादात्म्यवेदनात्‌ | 
तदभावात्‌ ततोऽन्ये तु कथ्यन्ते व्यष्टिसंज्ञया ॥ २५ ॥ 
१ Isyara is a generality as He is conscious of the 
identity of all with Himself. The others however (the 


Jivas) who are distinct from Him are called by the name 
of particularities for want of it (that consciousness}. 
e 


aM 
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It was stated in stanza I8 that the five elements were created 
for the purpose of being experienced by the Jivas. Their subtle 
evolutes, from their Sattva and Rajas aspects, have been detailed 
hitherto but no experience is possible unless there isa further 
coming down to the level of gross inert matter. The objects of 
experience must be tangible and gross and the experiencer 
himself must descend to that level, if any contact is to be 
established. Pure Gold is not fit for making jewels from. Jt 
has to be mixed with copper or other metal. Similarly the pure 
elements being subtle cannot fori objects of experience, They 
have to be mixed with one another to form alloys which alone 
admit of grossness. This alloy-making of the elements is given 

| the name of Panchikaranam ( making as five-fold). It is out of 


- 
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such alloys that our physical bodies and the physical world 
around us are made. 





TANG पुनर्भोग्यमोगायतनजन्मने । 
पञ्चीकरोति भगवान प्रत्येकं वियदादिकस II २६॥ 


“For their (the Jivas’ ) enjoyment, for the coming 
into existence of the objects of enjoyment and of the 
habitations through which enjoyment is to be had, the 


Lord once again makes every one of the Akasa and other 
elements five-fold”. r 


— "The process is explained in the next stanza. 


, 


o ` दिधा विधाय चेकेकं चतुर्धा प्रथमं पुनः । 
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स्वस्वेतरद्वितीयांधेः योजनात्‌ प्न पञ्च ते || २७॥ 
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४ Every one of them is split into two halves. The 
first half is again cut into four. Each one of these 
fractions is joined with the other half. Thus they all 
become five-fold”. 


The idea sought to be conveyed by this cryptic description 
is this, Split the Akasa atom into two halves. Split one of 
"those halves again into four fractions. Split the other elements 
also in the same way. Then put together the unsplit half of 
the Akasa atom, one one-eighth fraction of the Vayu atom, one 
one-eighth fraction of the Tejas atom, one one-eighth fraction of 
the Apas atom and one one-eighth fraction of the Prithvi atom. Se 
The resultant will be a gross Akasa atom. The other gross 
elements also are made in the same way. Thus it will be seen 
that every one of the gross atoms has in it all the five elements 
though in varying proportions. Those gross atoms get the 
names of the elements which predominate in them. It is from 
these gross elements that the entire physical universe is created. 


तैरण्ड? , तत्र सुतनभोग्यमोगाभ्रयोद्भधव) । 


From tiem (the five-fold elements) is created the 
universe; and in it arise the regions of experience, the 
objects to be enjoyed and the abodes of enjoyment ( the 
physical bodies of the Jivas ) 


दिरण्यगमे! स्थूरेऽस्मिन्‌ देहे TATA भवेत्‌॥ २८ ॥ 


« Hiranyagarbha when attached to this physical body 
( the universe as 4 whole) becomes Vaisvanara ”. 


Vaisvanara js also called Virat. 


The individual Taijasas when they descend to the. gross. level 
of the physical bodies get the name of Visva. The physical 
bodies are of various sorts, celestial, human, animal, vegetable — 


and so on and, as they have no conception of the Inner Reality, — 
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the Visvas are all outward-turned, that is, their attention ig 
engrossed by the gross physical objects around them. 


तैजसा विश्वतां याता देवतिर्यङ्नरादयः | 
ते पराग्दर्शिनः प्रत्यक्तत्वबोधविवर्जिता। ॥ २९ ॥ 


The Taijasas becoming Visvas are the gods, animals, 
men and so on. They are devoid of the knowledge of the 
Inner Reality and look outwards ”. 


What the “looking outwards ” leads the Jivas to is set out 
in the next stanza. 


र्ते कर्म भोगाय कर्म md च भुञ्जते | 
नद्यां कोटा श्वावर्तादावर्तान्तरमाशु ते | 
ब्जन्तो जन्मनो जन्म लभन्ते नैव HEAT || ३० ॥ 


* They do actions Jor thé:purpose of enjoying. They 
enjoy for the purpose of doing actions. They gw from 
one birth to another birth, just as a worm caught up in 
a stream passes speedily from one whirl to another ; and 
they do not get happiness at all ”. 


enjoyment. This. alternate race of action an 
ment and action, knows no end. Restlessne 
Rest and happiness Cannot be had 
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the shade of a tree. Similarly, the Jiva will attain happiness 
only if he has the good fortune to earn the erace of a knower 


of truth who will help him to free himself from the grip of this 
cycle of births and deaths 


सत्कर्मपरिपाकात्‌ ते करुणानिधिनोद्ध्रताः 
प्राप्य तीरतहच्छायां विश्राम्यन्ति यथा सुखम्‌॥ ३१ ॥ 


. “Just as they, by the fruition of good deeds (done 
in the past), lifted up by somebody who is a mine of 
compassion, and reaching the shade of a tree on the bank, 
rest comfortably " — 


Though the lifting up may be done by a merciful person 
and the worm placed on the shore, the worm has still to exert 
itself to crawl towards a safe place of rest. Similarly, though 
a competent Guru may be found to teach the truth, itis for the 
disciple to realise it in actual experience. The way to realise 
it is by the method of analysis by which the Self is separated 
from the several coverings which prevent its being realised in 
all its innate splendour. 


उपदेशमवाप्येवे आचार्यात्‌ तत्वदशिनः । 
पञ्चकोशविवेकेन लभन्ते ata पराम्‌ ॥ ३२ ॥ 


“ Obtaining thus the teaching from a Guru who has 
realised the truth, they attain the highest bliss by dis- 
criminating the Self from the five Sheat 


How to find out the Self in the midst of the five elements 
is dealt with in the second Prakarana and how to ; free E the Self 
from the five coverings is described in the third. Now the 


Acharya simply states what those coverings are and why they 


must not be mistaken for the Self. 


अन्नं प्राणो मनो बुद्धि! आनन्दश्रेति पञ्च ते | 


कोशा! , Sen स्वात्मा विस्मृत्या संसृति RA ॥ ३३ ॥ 


S SEs 
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४ Those five Sheaths are I. Food (Anna), 2. Breath 

(Prana), 3. Mind (Manas), 4. Intellect ( Buddhi) and 

. 5, Bliss (Ananda). The Inner Self shrouded by them 

- gets the cycle of phenomenal life by forgetfulness (of his 
real nature). 


Just as a man grown rich forgets his former poverty and 
just as a grown up man forgets that he was once a silly child, 
by reason of mistakenly identifying himself with his present 
state, so does the Self forget its real nature which transcends 
all his present trappings. 


The Acharya defines the five Sheaths consecutively in the 
next five lines. 


स्यात्‌ पञ्चीकृतभूतोत्यो देहः ASTR: । 


* The gross (physical) body created from the 
elements made five-fold is given the name of Annamaya ". 


The subtle body comprises three Sheaths, the Pranamaya, 
the Manomaya, and the Vijnanamaya. Their composition is as 
follows. 


(SS तु राजसे! प्राण! प्राण! कमेन्द्रियेः सह ॥ ३४ ॥ 


"In the subtle body is Pranamaya made up of the 
(five) Pranas and the (five) faculties of action, all coming 
out of the Rajas aspect (of the Jive elements) ”. 


सासिक्रेः धीन्द्रिये! साकं विमर्शात्मा मनोमयः | 


Š ** Mind whose function is cogitation, along with the 
nses of perception, all coming out of the Sattya aspect 
(of the five elements), makes up Manomaya ?, 


तेरेव साकं विज्ञानमयो धीनिश्रयात्मिका । ३५ Il 


“Intellect whose nature is determ ination, along with 


> the very same (senses of perception), all coming out of 
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the Sativa aspect of the five elements) is the Vijnana- 
maya ”. 


The causal body is called Anandamaya. 


कारणे सखं आनन्दमयो मोदादिववत्तिमिः । 


“The Sattva aspect in the causal body, along with its 
functionings as pleasant-ness etc. ‘is the Anandamaya ”. 


" 


The Upanishads have analysed the nature of happiness and 
given definite names for the degrees in it. The happiness had 
at the mere sight of a beloved object is called Preeti (Liking ). 
The greater happiness that accrues at the time of possessing it is 
called Moda (Pleasure). The still greater happiness that is had 
in enjoying it is called Pramoda (Joy). The supreme happiness 
felt as satisfaction on the conclusion of the enjoyment is known 
as Ananda (Bliss). All these kinds of happiness are possible 
because of the Sattva iüherent'in the causal body. 


By identification with any of these sheaths, the Self becomes 
even that. Just as à person who as father is fondling his child 
puts on a uniform and becomes a policeman with duties and 
rights different from those of a father, so does the Self when 
he functions through the several Sheaths. 


तत्तत्कोशैस्तु तादात्म्यात्‌ आत्मा तत्तन्मयो भवेत्‌ ॥ ३६ ॥ 


“ By identifying himself however with each of these 
encasements, he becomes even that "". 


Though the light is the same and remains constant and 
unchanged, it appears to be red when covered with: a red dome, 


blue if the dome is blue and so on. So with the Self shining 


through the five several coverings mentioned above. 


The process of fiuding the Self in the midst of those | 
coverings is explained briefly in the next six stanzas. The i. 


process is two fold, inductive and deductive. 
p-4 
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अन्वयच्यतिरेकास्यां पश्चकोशविवेकतः | 
स्वात्मानं तत STA परं ब्रह्म प्रप्ते ३७॥ 
* By lifting up one's Self from the five Kosas by 
analysing those five Kosas by the methods known as 


Anvaya (Concordance) and Vyatireka (Discordance), he 
reaches the Supreme Brahman”. 


The Acharya himself explains how those two methods are i 
to be applied to the questions on hand. | 


i अमाने स्थूलदेहस्य स्वप्ने यद्धानमात्मनः । 
सोऽन्ब्रयः , व्यतिरेकस्तङ्भानेऽन्यानवभासनम्र्‌ ॥ ३८ UI 


** There is shining of the Self during the dream state 
when the gross body does not shine-this is Anyaya. There 
is non-shining of the other (namely, the gross body) when 
it ( the Self) does shine —this is Vyatireka ”. 


From these two facts, it is clear that the gross body is not 
the Self nor the Self the gross body. 


हिङ्गामाने सुषुप्तौ स्यादात्मनो भानमन्वयः | 
ब्यतिरेकस्तु तद्भाने छिङ्गस्याभानधरुच्यते ॥ ३९ | 
There is shining of the Self in the state of deep 
sleep when the subtle body does not shine —this is Anvaya. 


The subtle body does not shine then though the Self does 
d shine—this is Vyatireka ”. 


p The Acharya here points out that, as the subtle body is a 
: composite of the three Kosas, Pranamaya, Manomaya and Vijna- 
maya, itis unnecessary to deal with those Kosas individually. 
 _तद्रिवेकरद्िविक्ताः स्युः कोशाः प्राणमनोधियः । 
ते हि तत्र गुणाबस्याभेदमात्नात्‌ पुथकूकृता! ॥ ४० || 
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** By separating the Self from it ( the subtle body), 
the Kosas called Pranamaya, Manomaya and Vijnanamaya 
are also separated from the Self as they are there (in the 
subtle body) and are considered distinct from one another 
only because of the difference in the conditions of the 
gunas ( Sattva and Rajas)”. 


The remaining fifth Kosa, the Anandamaya, which forms 
the causal body is next taken up 


सुपुप्त्यमाने भानं तु समाधावात्मनो5न्वयः | 
व्यतिरेकस्त्वात्मभाने सुषुप्त्यनवभासनम्‌ ॥ ४१ n 


४ There is the shining of the Self in the state of 
trance when the deep sleep does not shine —this is Anvaya. 
Deep sleep does not shine when the Self does shine (in 


the trance state)— this is Vyatireka ”. 
E 


Thus, by mere observation of our several states of experience 
and by applying the strict principles of logic, we can easily see 
that the Self in us is quite distinct from the three bodies (or 
five Kosas) which seem to enclose and shroud it. Thus far 
alone can logic take us. That the Self in us is identical with 
the Supreme Sclf underlying the universe is a matter which can 
be known only with the help of the divine revelation of the 


Upanishads. 


यथा मुज्नादिषीकेंव आत्मा युक्त्या WESS | 
शरीरत्रितयात्‌ धीरे! परं ब्रह्मे जायते ॥ ४२ It 


« Just as the pith is drawn out of the munja grass, 
the Self, taken out from the three bodies with the help of 
reasoning by courageous (strong intellectual) people, 
becomes even the Supreme Brahman”. 


Logic, subject as it necessarily is to the limitations of the 


intellect, can only lead to a sense of supreme probability and 


never to a sense of certainty. Such a sense of certainty can be - 


- 
sre" 


E 
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induced only by that means of knowledge which does not depend 
upon the senses of perception or the mind for its statements 
but is based upon the rocky foundation of unimpeachable 
truth which does not require any proof for its validity, which 
can never be disproved either and which however can be verified 
and experienced by the earnest seeker of truth. As the Self is 
. transcendental in its nature, it is impossible to describe it in 
words of limitation or to conceive of it with our limited mind 
eapacity. It is beyond all expression and all thought. Even 
the Vedas are not competent to convey to us an accurate 
conceptiou of it for no words are competent for that purpose. 
A They have to adopt an indirect method of expression. More 
so is this necessary when they have to convey to us the supreme 
truth that the individual Self is not in essence different from the 
Supreme Self the substratum of the entire universe. Sri 
Vidyaranya now proceeds to show how the Vedas convey this 
truth to us and takes as a typical example the well known passage 
तत्‌ त्व असि That Thou Art” afid explains the significance of 
each one of the three words used in that passage. 


परापरात्मनोरेव युक्त्या संभावितेकता | 
तत्तमस्यादिवाक्ये! सा भागत्यागेन लक्ष्यते ॥ ४३ ॥ 
* Thus the identity of the Supreme Self and the non- 


supreme Self has been probabilised by reasoning. That 


identity is indicated by the passages * That Thou Art’ 
| and others, by giving up a portion”. 





; What is meant by « giving up a portion” is explained by 

. the Acharya himself in the next three stanzas. When the identity 

of two seemingly different things is sought to be emphasised 

i. the elements in them responsible for the seeming difference 
must be ignored. If we say that a ring is gold, we must not 
T - attach any significance to the shape or the maine! OF the former 
is "2 but confine Our attention only to the substance there, for that 
ape or form is not any essential characteristic of gold. 


Similarly, what makes God, Soul and Matter seem to be distinct 








tr cer" 
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from one another is the Pure Sattva in God, Sattva dominated - 
by Rajas and Tamas in the Soul and the dominant Tamas in 
Matter. All these three have however for their substance the 
Supreme Self the underlying Reality which is ever Existent, 
Conscious and Blissful. If the distinguishing factors are ignored, 
the identity of the substance will be easily realised. The elements 
which make God seem distinct are mentioned in the next stanza. 


जगतो यदुपादान मायामादाय तामसीम्‌ | 
निमित्त gaai तां उच्यते ब्रह्म तद्विरा ॥ ४४ ॥ | 


“ Brahman which, by association with the * Tamasi’ 
aspect of Maya, becomes the material cause of the 
universe and which. by association with the pure Sattva 
aspect of Maya, becomes the efficient cause of the 
universe is expressed by the word That ”. 





The elements that are responsible for the Soul seeming to be 
distinct are pointed out in the succeeding stanza. 


यदा मलिनसच्तां तां कामकमा दिदूपिताम्‌ | 
आदत्त तत्परं ब्रह्म पदेन तदोच्यते | ४५ ॥ 


« When that Supreme Brahman associates itself with 
the same Maya but with impure Sattva, tainted by desire, 
action etc, it is then expressed by the word Thou”. 


त्रितयीमपि तां grn परस्परविरोधिनीम्‌ | 
अखण्डं सच्चिदानन्दं महावाक्येन लक्ष्यते ॥ ४६ ] 


« Leaving out this Maya which is three-fold and 
responsible "for the mutual incompatability, the partless 
( integral ) Brahman which is Existent, Conscious and . 
Blissful is indicated by the great passage ™. ti 


Unless the discordant factors which emphasise the distinct. —— 
ness are removed, the identity cannot be recognised. Ifa person 
xx | f x " à 
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seen some years ago at a distant place comes up now and here, 
we do say “ This is he". If we persist in attaching to the word 
“This” the time and place (now and here) expressed by it, and to 
the word '* he ° the time and place (then and there) expressed by it, 
we can never realise the identity sought to be conveyed by the 
word “is” We have therefore to give up these significances which 
are mutually incompatible and confine our attention to the person 
underlying both “This and, “he”. The need for ignoring 
the contradicting factors will be felt in all equations of seemingly 
contradictory things. 


सोऽयं इत्यादिवाक्येषु विरोधात्‌ तदिदन्तयोः | 
त्यागेन भागयोरेक आश्रयो लक्ष्यते यथा || ४७॥ 


Just as in sentences like * He Is This *, the one basic 
person is indicated by giving up the two portions, He and 
This, by reason of their contrariness— 


मायाविद्य विहायेवं उपाधी परजीवयोः । 
अखण्डं सचिदानन्द्‌ परं TAT लक्ष्यते ।। ४८ |; 


“ By giving up thus Maya and A vidya, the attributes 
respectively of God and the Soul, the Supreme Brahman 
itself the partless ( integral ), the Existent, Conscious and 
Blissful is indicated”. 


; At this stage, Sri Vidyaranya thinks it necessary to deal 
with a possible objection that may suggest itself to a person 
obsessed by dry logic. The latter may ask “Iş the Brahman 
sought to be indicated by the preat passage qualified (by Maya 
or Avidya)? If so, nothing will remain if the qualifying factor | 
is removed. For example, if there is 8 blind man and if the 
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सविकन्पस्य लक्ष्यत्वे लक्ष्यस्य स्यादवस्तुता | ` 
निर्विकल्पस्य लक्ष्यत्व न वं न च संभवि ue ॥ 


** If a thing which is capable of varied conceptions 
is the object to be indicated, that object cannot be a true 
thing. Indicatability of a thing which does not admit of 
varied conceptions is neither seen nor probable ”. 


^ 


The Acharya points out that the objection is itself entirely 
illogical. To illustrate his standpoint, a simple statement like 
«The wall is white? may be taken and considered without 
resort to technicalities of logic. Is the wall mentioned as white 
a white wall or a non-white wall? If itis a white wall, it will 
cease to be if whiteness is eliminated. If it is a non-white wall, 
it can never be white. 


विकरपो निर्विकल्पस्य सविकटपस्य वा भवेत्‌ | 
आधि व्याहतिः , अन्यलानवस्थात्माश्रयादय! ॥ ५० | 


« Discussion (or varied conception) must have for 
its object an undiscussable thing or a discussable thing. 
If it is the former, it (any discussion about it ) is patently 
self-contradictory. If it is the latter, it will lead to end- 
less-ness, self-dependence and other logical faults”. 


To understand the subject on hand, it is not necessary to 
enunciate what end-less-ness and other faults are or to show 
their applicability to the context. It is sufficient to point out 
that all such faults are common to any kind of enquiry into 
empirical things which come under some category, have some 
quality, have some function, are Objects or are related. For 
example, Has a COW cowness? If the nominative cow is a cow, 
why should it have cowness ? If it is not a COW, noy can it 
have cowness? Jf I say ‘This man is a cook , is the 
nominative man à cook or a non-cook ? Ir he is a ens there 
is no need to enunciate that he is a cook ; if he is a non-cook, | 
he cannot be a cook. Andsoon, Sri Vidyaranya says therefore 
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“Do not engage yourself in this profitless and absurd enquiry. 


Concede on the other hand that all attributes are not distinct 
things other than the substantive to which they are attached. 


इद्‌ गुणक्रियाजातिद्व्यसंबन्धवरतुषु । 
समं तेन स्वरूपस्य सर्वमेतद्तीब्यतास ॥ ५१ ॥ 


४ This fault is common to all things, quality, function, 
category, malerial or relation, Therefore let it be 
granted that all these relate to the substantive nature ™. 


The Self transcending as it does all conception, it is quite 
unaffected by the varied conceptions of various persons and 
also quite unaffected if there are no such varied conceptions. 
A rope coriceived of variously as a garland, a cleft in the ground, 
a snake and so on remains unaffected by these conceptions and 


remains the same even when nobody entertains any of these 
conceptions. So is the Self. 


विकर्पतदभावाम्यां असंस्पृष्टात्मवस्तुनि । ee 
पिकेल्पितललश्यत्वसंबंन्धाधासतु कल्पिता; ॥ ५२ ॥ 


“In the true thing the Self which is untouched by the 
existence of varied conceptions or by their absence, 
conceivability, indicatability, relationship and so on are 
all but superimpositions ”. 


For example, in the mista 
itis usual to Say that the rope 
really so? The snake is said to 
really so? These conceptions: 


king of the rope for a snake, 
is the cause of the snake. Js it 
be the effect of the rope. Is it 
of cause and effect and So on 


do not in the least affect the nature of the IOpe. 
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have to be adopted to arrive at the actual realisation of, the true 
nature of the Self. 


इत्थं वाक्यैस्तदर्थानुसन्धानं श्रवणं भवेत्‌ । 


“ The repeated imbibing of the meaning sought to be 
conveyed by the Vedic passages, in the manner hereto- 
before stated, is Sravana, Hearing ". 


9 


It will not do if we merely understand the purport of a 
sentence. We must test it with reference to reasoning and 
arrive at the conclusion that the statement is free from any kind 
of improbability and is sure to be true. 


युक्त्या संभावितस्वाचुमंथान मनन d तत्‌ ॥ ५३ ॥ 


८ That however is Manana, Cogitation, which is the 
repeated contemplation of its probability by testing it 
by reasoning ™. - 


A mere sense of probability, however strong it may be, 
will not amount to an actual perception of the truth. A further 
process of concentration on the subject which has been learnt 
by Sravana and confirmed beyond doubt by Manana is necessary 
and it is called Nididhyasana, Concentration. 


ताम्यां निरिचिकित्सेऽथ चेतसः स्थापितस्य यत्‌ । 
एकतानत्वं एतद्वि निदिध्यासनमुच्यते ॥ ५४ ॥ 


* The one-pointedness of the mind centered in the 
purport known beyond doubt by the two courses ( Sravana 
and Manana )— This is called Nididhyasana, Concentra- 


tion °°. हि 


When the practice of concentration becomes perfect | and 
results in steady mental equipoise when the espirant loses all - 


sense of himself and his efforts and merges them all in the object — 


concentrated upon, that stage is called Samadhi, Equipoise, | vu 
P-3 | x ; 
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ध्यातृध्याने परित्यज्य क्रमात्‌ ष्येयेकगोचरम्‌ | 
निवातदीपवत्‌ चित्तं समाघिरमिधी यते ॥ ५५॥ 


“ When the mind gives up the ideas of the concen- 
trator and of concentration and gradually grasps only the 
concentrated object and is like a lamp-light in a place 
devoid of any breeze, it is said to be Samadhi, 
Equipoise™. - 


It must be borne in mind that, though the concentrator is 
not aware then of himself or of his concentration, they do not 
Cease to exist then. When he comes out of Samadhi, he fully 
recollects that in that state he experienced supreme happiness. 
This cannot possibly be if in that state the experiencer and the 
consciousness of the experience did not exist. 


TART तदानीं अज्ञाता अप्यात्मगोचराः d 
सरणाद्चुभीयन्ते व्युत्यिदय सञ्चुत्थितात्‌ ॥ ५६ ॥ 
“The mental activities which had the Self for their 


object, though not felt then ( during Samadhi), are how- 


ever ‘inferable from ‘the recollection arising in him who 

has come out ”. 

If then there are mental activities even during the state of 
Samadhi, 
Part of the concentrator to maintain those activities ? If so, 


e need 


bo 8 is able to sing 
that it is due to the training which he must 'have 


the now unseen 
nder competent 
ulty or feel any 


boy has had intense - training u 
life itself, he will find nO diffic 
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strain in singing well. Thus Punya and practice are two elements 
which contribute towards his ability and this ability therefore 
will be proportionate to the magnitude of the Punya and practice 
which have created that ability. Similarly also, the impetus 
towards Samadhi may be strong or weak according to the volume 
of the anticedent Punya and practice. Once the impetus is given, 
no fresh effort is necessary to maintain it, for it itself will be 
quite enough till it spends itself. . ; ; 


वृत्तीनामनुवृत्तिस्तु प्रयल्लात प्रथमादपि | 
अरष्टासकृदभ्याससंस्कारसचिताद्‌ भवेत्‌ ॥ ५७ It 


* The continuance of the mental activities however 
results even from the initial effort aided by Punya and 
the impression caused by repeated practice." : 


In stanza 55 the state of Samadhi was compared to the 
flame of a lamp kept in a place free from breeze. Though 
the flame, appears to be steady and unchanged, it must be 
remembered that at every moment combustion is going on of 
the oil particles that come up consecutively in quick succession. 
When the lamp is once lit, it is not necessary to ignite the oil 
particles again and again when they come up. The initial 
lighting up is quite sufficient to keep up the flame. On the same 
analogy, Samadhi is maintained without any fresh effort to 
maintain it. Sri Vidyaranya points out that this analogy is 
not one advanced anew by him but is one sanctioned by the 


Lord Himself in His Gita (शा, !9). 
यथा दीपो निवातस्थ इत्यादिमिरनेकधा । 


भगवानिममेवार्थ अजुनाय न्यरूपयत्‌ ॥ ५८ ॥ 


« py passages like *Just as a lamp in a windless | | 
place" , the Lord explained to Arjuna the very same idea 


in several ways ™. 
The gateway to perfection i necessarily through the eradi- 
cation of all imperfections. No man can be called healthy, .a$ — 
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long as any the slightest ill-health remains in him. Similarly, 
supreme happiness is possible cf attainment only if the elements 
likely to cause unhappiness are all eliminated. The practice of 
Samadüi therefore first destroys all possible impediments to 
supreme happiness. Those impediments are the countless acti- 
vities, good and bad, engaged in the countless previous births 
and in this birth itself till the moment of enlightenment. By 
destroying them, Samadhi clears the way towards supreme bliss, 


अनादाविह संसारे संचिता! कर्मकोटयः | 
अनेन fed यान्ति, gA धर्मो विवधते | ५९ || 


"The crores of actions Stored up in this 
beginningless cycle of births and deaths are all extin- 
guished by this (Samadhi). Pure Dharma swells up." 


“Pure Dharma” means colourless Dharma which is neither 
8000 in the sense that it leads to higher regions of happiness 
within the limits of the phenomenal world nor bad inrthe sense 
that it leads to lower regions where there is experience of 
misery. It also excludes the human state where happiness and. 
misery are found together in varying proportions Thus Pure 


Dharma Is that which saves one from coming back to phenomenal 


life. Sri Vidyaranya points out that this is the same as what is 


called Dharmamegha ५ the rain-cloud of Dharma” by Sage 
Patanjali and his followers. 


धर्ममेघमिम प्राहुः समाधि योगवित्तमाः | 
वर्षत्येष यतो धर्मामृतधाराः सहस्रशः ॥ ६० | 


Showers of the nectar of Dharma.” 
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becomes so crystal clear that the truth shines upon itin all its 
splendour. 


अधुना NTAS SH प्ररिलापिते । 
सपूलोन्यूलिते पृण्यपापाख्ये कर्मसंचये ॥ ६१ ॥ 


वाक्यमग्रतिबद्ध सत्‌ प्राक परोक्षावभासिते | 
फरामलकतरद्‌ बोघं AWA ATT ॥ ६२ ॥ 


* When by this (Samadhi) the group of impressions 
(tendencies) is completely wiped off without any remnant 
and the accumulated store of Karma called Punya (Merit) 
and Papa (Sin) is rooted out along with its roots, the 
Vedic passage, being now free from any hindrance (to its 
being properly understood), yields the direct realisation, 
as clear as an Amalaka fruit in one's own hand, in what 
was before only an indirect perception.” 


The roots of Karma are Avidya (the primal Ignorance of 
the Self) and Kama (Desire, the offshoot of Avidya ). 


It must not be understood that indirect perception is useless 
in itself. It has its own use though somewhat limited. 
परध ब्रह्मविज्ञानं शाब्दं देशिकपूवकम । 
बुद्धिपूर्वकुत पापं कृत्स्नं दहति वह्निवत्‌ ॥ ६३ II 


“The indirect knowledge of Brahman obtained 
from the words through the Guru burns away, like fire, 


all sin wilfully committed.” 


The utility df direct realisation is far more as it destroys 
for ever the Ignorance the cause of all phenomenal life. 


अपरोक्षात्मविज्ञानं Wes देशिकपूर्वकम्‌ | 
संसारकारणाज्ञानतमसः चण्डभासर। ॥ ६४ ॥ 
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* The direct realisation of the Self had from the ] 
Words (Vedic passages) through the Guru is a fierce i 
Sun in relation to the darkness of Ignorance, the cause d 
of the cycle of births and deaths." 


E | 
Sri Vidyaranya concludes this Prakarana by summing up i 
briefly what has been stated before. | 


इत्थं तत्तत वेकं विधाय विधिवन्मनः समाधाय | 
` बिगछितसंसृतिवन्धः MAR परं पदं नरो नचिरात्‌ ॥ ६५॥ 


“A man, by analysing the truth (separating the 
Self) in the method shown here and steadying the mind 
as prescribed, becomes free of the bondage of phenomenal 
life and without delay attains the h ighest state." 


It may be stated here that the succeediug fourteen Prakaranas 


are only in the nature of an elaborate commentary on what has 
been stated in this opening chapter. 





é. # 
॥ श्रीगुरुभ्यो नमः ॥ 
CHAPTER Il 


॥ पञ्चमहाभृतविवेकः ॥ 


PANCHAMAHABHUTA VIVEKA 
° (ANALYSIS OF THE FIVE GREAT ELEMENTS) 


It was stated in the opening Prakarana that the entire 
universe comprises only two factors, the experiencer and the 
experienced, compendiously called the 7 and the This. In 
other words, the universe is either subjective or objective. Both 
these aspects were briefly touched upon before and their elabora- 
tion is the subject matter of this and the next Prakaranas. 
Though the analysis of the J is relatively more important than 
the analysis of the This, Sri Vidyaranya takes up the latter first 
as the more easy one. A deep consideration of the subjective 
ejement im us requires greater intellectual acumen, greater power 
of concentration and greater capacity for abstract thinking tban 
what may be required for an enquiry into the nature of things 
which are external to us and therefore easy of perception by our 
senses and our mind. 


Sri Vidyaranya takes his stand on the well-known passage 
of the Chhandogya Upanishad where Sage Uddalaka teaches ‘his 
son Svetaketu that this manifold universe of infinite names and 
forms was, before creation, the ever-existing Self itself, the 
One only, without a second. If the full import of this passage 
is fully understood, we can arrive ata proper conception of the 
Absolute Reality underlying the universe. Unless the universe, 
as we know it, is analysed, the underlying substance cannot be 
found out. ‘We know about the universe only by its reactions 


upon our senses of perception. "Those senses are, as already 


enumerated in Chapter I, stanza I9, the faculties known as the 


Ear, Skin, Eye, Tongue-and Nose and the sensations recorded 


by them are Sound, Touch, Form, Taste and Smell. Gross 


hy ua View Pe, 
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Matter which produces these sensations is accordingly classified 
under the names of Akasa, Vayu, Tejas, Apas and Pfithvi. If 
these again are further carefully analysed, the basic Reality will 
be easily perceived Hence the utility of this chapter. 


| Mead ud यत्तत्‌ पश्च भूतविवेकतः | 
बोद्धुं शक्यं ततो भूतपञ्चकं प्रविविच्यते ॥ १॥ 





“ That Existent Secondless Entity which is heard of 
(rom the Veda) is possible of being known by separation 
of the five elements. The five elements are therefore 
clearly separated ( here). 


Though it was stated generally that Akasa, Vayu, Tejas, 
Apas and Prithvi respectively produced the sensations of Sound. 


among the five elements themselves. Akasa, the subtlest of them, 
has only one Guna, namely, Sovnd. The next gross evolute 
Vayu has two Gunas, Sound (inherited from its cause Akasa ) 
and also Touch (its own peculiar Guna ). Similarly, Tejas has 
three Gunas, Sound (from Akasa), Touch (from Vayu) and 
Form (its own characteristic Guna ) Apas has four Gunas, 
Sound (from Akasa), Touch (from Vayu), Form (from Tejas) 
‘and Taste (its special Guna). Prithvi again has five Gunas, 
Sound (from Akasa ), Touch (from Vayu), Form (from Tejas), 
Taste (from Apas) and Smell (its own quality ). 


शब्द स्पर्शो रूपरसौ गन्धो भूतगुणा इमे | 





E एकदषत्रिचतुःपञ्चगुणा व्योमादिषु क्रमात्‌ ॥ २ ॥ 
es Sound, Touch, Form, Taste, Smell — these are the 
E i Qualities of the (five) Elements. The qualities in Akasa 


|. audotlers are respectively one, two, three, four and five 
: | dn number.” 








aes z ed ee author demonstrates this by pointing to our comnion 
wt. es exp rience. — $s 


Touch, Form, Taste and Smell, there are degrees of subtlety 
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प्रतिष्वनिवियंच्छड्दो , वायो वीसीति cc: '* 

` अचुष्णाशीतसंस्पर्शो , deb थुगुभुगुध्वानिः ॥ ३ ॥ 
उष्णः स्पशः प्रभारूप , जले बुदबुळुध्वनिः । 
शीतः स्पशः शुङ्करूपं रसो माधुयेमीरितम्‌ ॥ 9 ॥ 

wb कडकडाशव्दः काठिन्यं स्पश इष्यते । 
'नीलादिकं चित्ररूप मधुराम्छादिको रसः ॥ ५ ॥ 
सुरभीतरगन्यो द्वो , 


* Echo is the Sound of Akasa. In Vayu, there is the 
Sound of ‘‘Vee-see!”’ and Touch which is neither hot 
nor cold. In Fire (Tejas), there is the Sound of ** Bhugu- 
Bhugu!", the hot Touch and the Form of brightness. In 
Water (Apas), there is the Sound of “Bulu-Bulul’ ’, the 
cold Touch, the Form of Whiteness and the Taste of 
sweetness. In Earth (Prithvi), there is the Sound of 
ss Kada-Kada !”, the hard Touch, various Forms like blue 
etc., the Taste of sweetness, sourness etc., and the two 
Smells, pleasant and unpleasant.” 


गुणा! सम्यग्विवेचिता। । 
(Thus) “ The Gunas have been clearly distinguished." ' 


Next the five faculties are enumerated again and their 
- individual characteristics are pointed out. 


श्रोत्रं errat जिह्वा प्राण चेन्द्रियपश्वकेस ॥ ६ ॥ 


« The five Indriyas are the Ear, the Skin, the Eye, 
the Tongue and the Nose.” 


These Indriyas are the faculties of perception and must not . 


be confused with the physical parts of the body through which 


they ordinarily function. They are really imperceivable and have 


to be only inferred from their functionings. The tendency of — — 


7-6 
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all these five faculties is to flow out into the world around us in 
quest of the corresponding objects of perception. 


कर्णादिगोलकस्थं तत्‌ शब्दादिग्राइकं क्रमात्‌ | 
MI HAGA तत्‌ प्रायो TARGA ॥ ७ | 


“They seated in the Ear and other physical organs 
grasp respectively Sound etc; because of their subtle 
nature, they have to be inferred from their effects; 
ordinarily they run out outwards.” 


The word “ordinarily” used in this stanza is justified by 
the fact that the Indriyas sometimes receive sensations from 
inside the physical body itself. 


कदाचित्‌ पिहिते कर्णे श्रयते शब्द आम्तरः | 
ATTA जाठराभो , जलपानेऽन्नभक्षणे ॥ ८ | 


व्यज्यन्ते द्यान्तरा! स्पर्शाः , मीलने चान्तरं तमः | 
उद्गारे रसंगन्धौ चेत्यक्षाामान्तरग्रहः ॥ ९ ।! 

| “Sometimes when the ear is closed, internal Sound 

is heard in the air of breathing and in the fire in the 

stomach. When water is drunk or food is taken, internal 

Touch (hot, cold or hard ) is perceived. When the eye 

is closed, internal darkness is perceived. Both Taste and 


Smell are perceived while vomiting or belching. Thus the 


senses have internal sensation also." 


f action, the Karmendriyas, ate then 


The faculties o 
described, 


पेश्चोक्त्यादानगमनविसर्गानन्दका! fet: | 
$पिवाणिञ्यसेवाद्यः पश्चखन्तभवन्ति हि ॥ १०] 
OWENS : “The five activities are speech, taking, going, excres 


Rie eo Y ting and the sexual act. Cy c BTE > 
TQUE ५05. ae Pe - Cultivation, tradin; service efc 
ss ire included in these five.” Oh Geers Dau ICE 
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वावपाणिपादपायूपणरण्षे! तत्क्रियाजनिः | 
मुखादिगोलकेष्वास्ते तत्क्मन्द्रियपञ्चकस्‌ ॥ ११॥ 


** Those activities are done by the Indriyas known as 
Speech, Hand, Leg, organ of excretion and the sexual 
organ. These five Karmendriyas are seated in the mouth 
and other physical organs of the body." 


3 


The Mind which controls all tile five faculties of sensation 
and also all the five faculties of action is seated in the heart and 
is known as the Inner Instrument as it cannot have any contact 
with the outside world except through these ten faculties. 


मनो दशेन्द्रियाध्यक्षं हृत्पग्मगगोलके स्थितम्‌ । 
तच्चान्तःकरणं वाह्मष्वखातन्श्रयाद्‌ विनेन्द्रियेः tl १२ Ul 


* Mind, the lord of the ten Indriyas, is seated in 
the place known as the heart which is like a lotus-bud. 
That is the Inner Instrument because of the want of 
independence as regards outside things without the help 
of the Indriyas.” 


The function of the Jnanendriyas is simply to receive 
impressions from the outside world and pass them on to the 
Mind; and the function of the Karmendriyas is also only to 
carry out the dictates of the Mind as regards the external world. 
They have nothing at all to do except to be mere passive instru- 
ments in the hands of the Mind. It is the latter alone that 
has to decide whether an impression received or an activity to be 
engaged in is good or bad, pleasant or unpleasant, and so On. 


अध्षेष्वर्था पितेष्वेतद्गुणदोपविचारकम्‌ । 
« When the Indriyas are in contact with their objects, 
the mind considers the merit and demerit in them.” 
The Mind has inherent in it the three qualities known as 


vee 


Sattva (brightness), Rajas (active-ness) and Tamas (inert-ness) 
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and its.activities at any time are dictated by that quality which 
is dominant at that time. 


aed रजस्तमश्चास्य गुणा विक्रियते हि तै! ॥ १३ ॥ 


“ Sattya, Rajas and Tamas are its qualities for it 
changes because of them ” 


A 


The changes brought about by these qualities in the Mind 
are briefly described in the next three lines, 


वैराग्यं क्षान्तिरोदाये rene सत्वसंभवा; | 
कामक्रोधी लोभयत्नो इत्याद्याः रजसो स्थिताः ॥ १४॥ 


आलस्य भ्रान्तितन्द्रायाः विकारा्तमसो स्थिताः | 


“ Dispassion, Forbearance, Generosity and the like 
arise from Sattva. Desire, Anger, Greed, Effort and the 
like arise because of Rajas. Faziness, Delusion, Lassitude 
and the like are the moods that arise because of Tamas." 


It may be generally stated 
peace, Rajasic ones restlessnes 
dullness and inactivity. 


that Sattvic moods give rest and 
s and activity and Tamasic ones 


Their res 


| pective resultants also are briefly mentioned as 
Punya (Virtue 


), Papa (Sin) and the absence of either. 


mba पुण्यनिष्पत्तिः , पापोत्पत्तश्र राजसैः ।। १५ ॥ 
qatata किन्तु वृथायुःक्षपणं भवेत्‌ | 
"Punya results from Sattvic moods. Papa results 


from Rajasic moods. Neither (Punya or Papa) results 
from Tamasic moods but there 


ह Lk is only a-vain waste o 
.  . nes life-time.” | र 


he Mind and the Indriyas are essentially inert, they 
have any moods or 


UA ft की a 2 ५० activities unless rompted b "i 
“scious entity behind, Th prompted by a 


“y are all only in the nature of 
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instruments and they require a wielder before they can do 
anything. That wielder is the Karta “doer” and is known 
as the J. 


अत्राहंप्रत्ययी कर्तेत्येवं लोकव्यवस्थितिः। १६॥ 


** He who has the sense of Y in them is called Karta, 
the Doer. Such is the state of the world. 


e 


3 

The universe includes not only the gross physical objects 
which are cognised by the 'senses and the mind butalso the 
senses and the mind which are of a subtle nature. They are as 
much *'objects" as the other things and as such have for their 
material the same Five Elements. The only difference is that 
the perceptible objects are made from the gross Panchikrita 
Elements and that the mind and the senses are made out of the 
subtle Elements in their Apanchikrita state. As pointed out in 
stanza 7 above, the senses and the mind cannot be perceived 
directly, like physical objectsp and their existence is proved only 
inferentiglly. While so, it is not possible to find out from what 
material they are made unless we resort to reasoning based 
upon the Veda which alone is of authority in matters beyond 
our comprehension. 


स्पष्टशब्दादियुक्तेषु भोतिकत्व॑ ARFER । 
अक्षादो अपि तत्‌ शास्त्रयुक्तिभ्यां अवधायताम्‌ || १७॥ 


* That they are made out of the Elements is very 
patent in things which have clear sound etc The same 
(that they are made out of the Elements) has to be 
determined as regards the senses etc. however only with 
the help of the Sastra (Veda) and Reasoning. 


Thus having र described the components of the universe as | 
we know it, the author proceeds to consider in ‘detail the — 


purport of the Vedic passage referred to in the opening stanza 


The passage ts सदेव सौम्य इदे अग्र जासीत्‌ एक पव अद्रितीय। | 
“ This (the universe) was, at the beginning, the Existent only, — 
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the one oaly without a second.” That the word This signifies 
the entire universe is pointed out in the next stanza. 


एकादशेन्द्रिये! युक्त्या शा्रेणाप्यवगम्यते | 
यावत्‌ किंचिद्‌ भवेद्‌ एतद्‌ इदैशब्दोदितं जगत्‌ Ut १८॥ 


‘© This universe, that is,— whatever and what all are 
known by the eleven Indriyas (the five Jnanendriyas, the 
five Karmendriyas and the Mind), and through reasoning 
and also by the help of the Sastra — is denoted by the 

| word This." 


The author briefly paraphrases the Vedic passage as follows:- 
| इद्‌ सब पुरा सृष्टः एकमेवाद्वितीयकम्‌ | 
| सदेवासीत्‌ नामरूपे नास्ता इत्यारुणेबेच! १९ ॥ 


| ** All this was, before creation, only the Existent, the 
one only without a second. Mame and Form did not 
exist (then).— Such is the teaching of Aruni (Uddalaka 
to his son Syetaketu ).” ८ 


The three expressions, **One, Only, Without a second?’ 
have ‘every one of them a special significance and they all 
emphasise the unitary. nature of the Existent Reality. It can be 
negatived in three possible ways :— l. A thing cannot be called 
| single if it consists of several parts. 2. It cannot be single if 
| there are other things which are similar to it. 3. Neither can it 
| be single if there are other things which are dissimilar to it 


These three impediments to Oneness are explained by the author 
thus — 


: E TIA स्वगतो मेदः पत्रपुष्पफलादिमिः 
]  इ्ान्तरत्‌ सजातीयो, विजातीय! शिलादितः ॥ २०॥ 


“A tree has differentiation in itself by reason of 
the leaves, flowers, fruits etc. Differentiation by similar 
| things is caused by other trees. Differentiation by dis- 

similar things is because of stones and the like.” 
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These three differentiating factors do not exist in the case 
of the ever Existent Reality The internal differentiation is 
negatived by the word One; the differentiation by similar things 
is negatived by the word Only; and the differentiation by 
dissimilar things is negatived by the expression Without a Second. 


तथा aaa भेदत्रयं NT निवार्यते । 
*  ऐक्यावधारणद्वेतंप्रतिषेथेः त्रिमिः क्रमात्‌ ॥ २१ ॥ 


“The three kinds of differentiation which may be 
considered possible even for the Existent Reality are 
negatived in order by the three expressions (One, Only, 
Without a second ) which signify homogeneity, the empha- 
tic restriction and the denial of a second thing.”’ 


These three significances are considered consecutively in the 
next four stanzas. 


asi नावया! AJAA तद॑शस्यानिरूपणात्‌ | 
नामरूपे न तस्यांशो तयोरद्याप्यनुद्धवात्‌ ॥ २२॥ 


* No parts canbe postulated of the Sat (Existent) 
for it is not possible to demonstrate or show any part in 
it. Name and Form are not its parts as they have not 
come out then (before creation) .” 


Names and Forms come into being only after creation and 
as they do not exist in the pre-creation stage, they cannot be 
conceived of then as any parts of the Ever Existent Reality 


नामरूपोड्भवस्येव सृष्टित्वात्‌ Gea पुरा । 
ने drea eq निरंश ud यथा वियत्‌ ॥२३२॥ 
** As the rise of naines and forms itself is ‘création, 
they cannot be before creation. Therefore the Existent 
has ‘no parts just like Akasa (which is ever ‘one and 
pariless nay 
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There can be no differentiation caused by the existence of a 
similar Existent Reality for Existence by itself does not admit of 
any variety. If two existing things seem to be distinct from each 
other. this distinctness is not due to any distinctness in the 
aspect of existence but only to the limitations under which 
those things are perceived. 


सदन्तरं सजातीयं न वेलक्षण्यवजनात्‌ | 
नामरूपोपाधिभेदं विना नेत्र सतो भिदा ॥ २४ ॥ 


* There is no other similar Existent for Existence 
excludes variety. But for the distinctness caused by the 
limitations of name and form, there can be no variety 
at all in Existence. °’ 


Can we not say that the Existent is distinct from the non- 
existent which is a dissimilar thing? The suggestion itself is 
absurd for how can a thing wkich does not itself exist be 
conceived of as distinct from another thing? Distinctness is an 

| attribute which can be postulated only of an existing thing. 


; विजातीयं असत्‌ तत्‌ तु खल्वस्तीति गम्यते | 
नास्यातः प्रतियोगित्वं विजातीयाद्‌ भिदा कुतः ॥ २५ ॥ 


* What is dissimilar (to the Existent) is the non- 
existent. It is however known that it does not exist. It 
cannot therefore be a correlative opposite of this (the 
Existent). How can any differentiation be due to such a 
dissimilar thing (which does not exist)?” 


In this context the author thinks it necessary and proper 
$ to refute the theory that, before the creation. of the universe, 
P. E there was only a blank void, in other words, that the entire 
. . Universe was created out of nothing. Stanzas 26 to 46 deal 
; i he with this contention Those who urge this theory point to 
के ^ Ome passages in the Vedas themselves as if they support it. 
parr an Henge the need to enquire into its validity. 
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एकमेवाद्वितीयं सत्‌ सिद्धं , अव तु केचन | 
ATS अतदेवेद्‌ पुराऽऽसीदित्यवर्णयन्‌ ॥ २६॥ 


“ (Thus) it is settled that one only without a second 
is the Existent. Here however some dissatisfied (with 
this) say that in the beginning this was only non-existent. ?? 


Their dissatisfaction is not due to any right thinking but 


4o their inability to think aright. , Their minds, accustomed as 


they have been to the things in the universe which are all limited 
and have names and forms, are incapable of conceiving of an 
Entity which transcends all limitations and is nameless and 
formless. 


मग्नस्याब्धौ यथाऽक्षाणि विहलानि तथाऽस्य धी! । 
अखण्डैकरसं spem निष्प्रचारा MAH ॥ २७॥ 
5 Just as the senses of a person immersed in an ocean 
become incapable, the intellect of this person on hearing 


about an Entity which is partless and homogeneous is 
unable to grasp it and is afraid of it.” 


The author quotes from the Karikas of Sri Goudapadacharya 


in support of the statement that those who postulate name and 
form to the Absolute are afraid to grant the possibility of its 
being without any attribute as their intellects being unable to 


grasp it recoil from it. 


गौडाचार्या निर्विकल्पे समाधावन्ययोगिनाम्‌ i 
साकारब्रह्मनिष्ठानां अत्यन्तं मयमूचिरे ॥ २८ ॥ 


« Sri Goudapadacharya has pointed out the great fear 
which those other aspirants who are attached to the Formful 
Brahman have in the realisation which is devoid of 
attributes." » 


The passage is this-= 
अस्पशयोगो AAT FAs सवेयोगिनास्‌। | i 
योगिनो बिभ्यति याद्‌ अभये was ॥ २९॥ _ 


ना ve rum 
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«€ This contact-less realisation is certainly very difficult 


for all aspirants to have, for such aspirants are afraid of 
this as they see fear in what is really free of all fear.” 


* Contact-less’’ means unrelated to anything else, that is, 
absolute in its fullest sense. 


Besides Sri Goudapada, Sri Sankara Bhagavatpada also 
has characterised as deluded those who advance the theory of 
the Void. They form a sub-sect of Buddhists and are called 
Madhyamikas. 


भगवसूज्यपादाश्च शुष्कतकपटूनमून्‌ । 
आहुर्माध्यमिकान्‌ भ्रान्तान्‌ अचिन्त्येऽस्मिन्‌ सदास्मनि ॥ 


“ Sri Bhagavatpada also says of these Madhyamikas 
‘who are clever in dry logic that they are deluded in the 
matter of this Existent Self which transcends all thought." 


अनाइत्य श्रुति मोख्योद्‌ इमे Wig तमस्विनः । 
आपेदिरे निरात्मत्वं अनुमानेकचक्षुषः ॥ ३१ d 


“These ignorant Buddhists, with an eye to reasoning 
alone and arrogantly disregarding the Veda, arrive at the 
conclusion that there is substanceless-ness." 


88 a mere reference to Sri Goudapada or Sri Sankara 
Bhagavatpada will not be any adequate reply to those who do 
not grant their authority, the author proceeds to refute the 
theory of the Void on their own plane of reasoning, 


शून्यमासीदिति AT सद्योगं वा सदात्मताम्‌ | 
शून्यस्य न तु तद्युक्त उभय व्याहतत्वत ॥ ३२ ॥ 


: “You say that Void was. (It must mean) either that 
the quality of being attached itself (to the Void) or (that 
the Void) was of the nature of being. But both (these 


alternatives) are illogical in relation to the Void by reason 
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The author explains this in the next stanza by giving an 
illustration 


न युक्तः तमसा दरयो नापि चासौ तमोमयः | 
सच्छ्न्ययोः विरोधित्वात्‌ न्यं आसीत्‌ कथं वद्‌ ॥ 33 ॥ 


** The Sun is not in contact with darkness nor is he 
of the nature of darkness. As Existence and Void are 
mutually contradictory, tell me how Void could exist?” 


The example ordinarily given for a self-contradictory state- 


ment is “My mother is sterile". If she is a mother, she could . 


not have been sterile; if she was sterile, she could not bea 
mother. Similarly, Void which is a mere negative of every 
thing cannot be attributed any existence as if it were some 
positive thing. 


It may be urged that, just as the Vedanti says that the 
world is a superimposition ow the Absolute which is free from 
any namg or form, existence may be superimposed upon the 
Void which.does not exist as a positive entity. The brief 
answer to this is that all superimposition implies the existence 
of some positive thing over which the imposition is made. In 
other words, there can be no superimposition unless there is a 
substantive background. If the Void is admitted to be such a 
substantive background, it cannot be called a Void at all. 


वियदादेनामरूपे मायया सुविकल्पिते। 
शुन्यस्य नामरूपे च तथा Aq नीव्यतां चिरम्‌ ॥ 39 di 


* The name and form of Akasa etc. are clear imposi- 
tions (on Brahman) by Maya. If you say that, in the 
same manner, name and form are imposed upon the void, 
May you live long!” 


This blessing means “you have come round to my stand- 
point as what you call Void is only the positive basic substratum 
of the umiverse.and, cannot certainly be a mere negation.” 

INS idons?". we 
í Breet: names gn 3 तेत Superimpositions ? e | 
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gay *' They certainly are. But they are imposed upon a positive 
background? Where is the background for you? If there is the 
illusive perception of a snake, there is behind it a real rope. 
Without a real background, there can be no illusive perception”, 


सतोऽपि नामरूपे दवे कल्पिते चेत्‌, तदा वद । 
कुलेति, निरधिष्ठानो न, अमः क्वचिदीक्षयते N 


‘jf you urge that both name and form are imposed 
even on the Existent Reality, then tell me ** On what is 
your imposition based?” for no mistaken perception is 
anywhere experienced without a substratum.” 


= c >> 





The objector then tries to turn the table on the Vedanti by 
asking him to justify the propriety of the statement that the 
Existent existed before creation. Is the existence indicated by 
the word *'Existent" different from the existence indicated by 
the word “ 2३७60”? If so, itsproves the possibility of two 
existences, cutting at the root of the Vedanti's proposition that 

| existence is one only. 7 on the other hand, the existence 
indicated by the word “ Existent’’ is identical with the existence 
indicated by the word ‘“‘existed’’, to say that “ The Existent 
existed" is meaningless redundancy for it conveys no idea to 
the hearer. 


सदासीदिति शब्दार्थ मेदे वेगुण्पमापतेत | 
अमेदे पुनरुक्तिः स्यात्‌ „ मेवं , लोके तथेक्षणात्‌ ॥ ३६ N 


5 “If there is difference in the significances of the 
EC words in ** The Existent existed’ °, the impropriety (of the 
ee Statement that It is but One) follows. If there is no 
such difference, there will be mere repetition — ( The 


| answer is —) It is not so, for such a use of words is seen 
in the world." 











P 
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** He sings a song” and so on are expressions in common use and 
they are not considered as redundant. To a person accustomed 
to such popular use, the sentence *' The Existent existed” will 
not be meaningless redundancy. 


कर्तव्य करुते , वाक्यं Aa, धायेस्य धारणम्‌ | 
हत्यादिवासनाविष्ट प्रत्यासीत्‌ सदितीरणम्‌ ॥ ३७ ll 


“The Existent existed" is said for the benefit of 
the person who is accustomed to statements like ** He does 
what has to be done", ** He says a sentence", “ Wearing 
what is worn." 


Similarly is the use of the word *'before"' intended for the 
proper understanding of the hearer who is accustomed only to 
think in terms of time. The Existent by itself knows no past, 
present or future for it is timeless. 


कालाभावे पुरेत्युक्तिः कालवासनया युतम्‌ | 
शिष्य 'प्रत्येव , तेनात्र द्वितीयं न हि शङ्कते ॥ ३८॥ 
“The word “Before? with reference to what is 


timeless is used in addressing a disciple who is accustomed 
to time. No second thing is therefore conceived here.” 


It may be asked—why should the Veda which has to simply 
declare the truth. as it is use any expression which is not properly 
applicable? The answer is—The truth transcends all expression 
and the Veda, when it has to declare it, has to descend to the 
level of the hearer and use expressions with which he is familiar. 


std वा परिहारो वा क्रियतां STA । 
अट्टैतमापया Alea नास्ति नापि quu ॥ ३९॥ 


«4 question or an answer has to be couched in the . 


lauguage of duality. In the language of non-duality, — 


a | Pa 


there is no question nor any answer to it” 
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The nature of the Existent Reality is described thus— 


तदा स्तिमितगम्भीरं न तेजो न तमः ततस्‌ । 
अनाख्यं अनभिव्यक्त सत्‌ किंचिद्‌ अवगिष्यते ॥ ४० ॥ 


“Then remains the Existent, something motion-less 
and deep, neither light nor darkness, expansive, nameless 
and unmanifest.” 


Naturally the question arises whether it is possible at all to 
conceive of any such entity. It may be that Prithvi, Apas, Tejas 
and Vayu are reducible into atoms and have therefore no 
substantiality of their own. What about Akasa which cannot be 
so reduced? Will it not remain as an irreducible existent thing 


distinct from Brahman? Is it possible at all to conceive of 
anything without Akasa ? 


ननु भूम्यादिकं मा भूत्‌ परमाण्वन्तनाशतः । 
कथं ते वियतोऽसत्वं बुद्विमारोइतीति चेत्‌ ॥ ४१ | 


“Prithvi and others may not be (real) as they are 
dissolvable into the finest atoms, How can any unreality 


of Akasa be comprehended by your intellect 2 "— If it 
is so urged, 


अत्यन्त निजगद व्योम यथा ते बुद्धिमाश्रितम | 
तथेव सन्निगकाश कृतो नाश्रयते मतिम्‌ ॥ ४२ ॥ 


"Just as Akasa absolutely free from the universe 


(of names and forms ) is comprehended by your intellect, 


in the same manner Why is not the Existent free of Akasa 
also comprehended by you?” 





S it is can understand space only in 
occupy it. Unless there are things and 
en them, we can have no conception of 
of space as transcending all things. If 
of comprehen ding the idea of abstract 


—  . Our mind limited a 
— — relation to things which 
. there are intervals betwe 
Space. Yet we conceive 
_ 9ur mind is so capable 
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space, where is the difficulty in comprehending the Existent 
Absolute Reality which transcends even space ? 


If you say that Akasa is perceived by you, have you ever 
seen it without light or darkness (both of which belong to Tejas)? 


Further, according to the Tarkika, Akasa is not an object of 
direct perception. 


, निगद्‌ व्योम इष्ट चेत्‌ , प्रकाशतमसी विना । 
क्व इष्टं, किं च ते पक्षे न प्रत्यक्षं वियत ag ॥ ४३ ॥ 


“ Jf it is said that Akasa devoid of the universe is 
seen, where has it been seen without light or darkness? 


Moreover, according to you, Akasa is not perceivable 
by the senses." 


The objector may ask the Vedanti a similar question— 
** According to you, the Existent also is not perceivable by the 
senses. Where have you seen it unrelated to the universe 
including space ?" The answer is that, though it may not be 
an object of sensual perception, it is capable of being experienced 
and it is, as a matter of fact, being experienced by all those who 
successfully restrain all thought and remain quiet 


aza US त्वस्माभिः निश्चिन्तेरनुभ्रूयते | 
तृष्णीं स्थिती , न शुन्यत्वं शुन्यबुद्धेश्व वजनात्‌ ॥ ४४ ॥ 


* The Pure Existent Entity is however experienced 
by us when without any thought; when we remain quiet, 
it is not voidness, for the thought of voidness is also 
avoided ”. 


If all thought is eliminated in the state of quietude, does it 
not imply that there is no thought even of the Existent ? 


सद्बुद्धिरपि चेन्नास्ति, माऽस्त्रस्य स्वप्रभत्वतः d 
निमेनस्कत्वसाक्षित्वात्‌ सन्मानं सुगमं em ॥ ४५॥ 


« ff it is urged that the thought of the Existent also 
is absent, let it not be, as it is self-luminous. The Pure Yi 


^ 


& 
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Existent Being is easily comprehendable by (qualified ) 
persons as it is the witness of the mind-less state.” 


| 

To see a dark object, light is necessary but no light is | 

necessary to see the light. Similarly, thought is necessary only | 

to comprehend things other than the Existent; as regards the 
latter, no thought is required for it is self-luminous. 


Sees = ~ क =? 


The author proceeds to point out that, as the subjsct-witness 
in us is experienced by us when all mentation is eliminated, 
so may the ever Existent Absolute Reality be conceived of as 
existing in its pure state before the creation of the universe. 


मनोजुम्भणराहित्ये यथा साक्षी निराकुछः | 
! सायाजूम्मणतः पूर्वे सत्‌ तथैव निराकुलम ॥ ४६ ॥ 


“Just as the Witness is pure in the absence of mental 


activity, so is the Existent pure before the activity of 
Maya." 


T 
| 











If the Existent is so pure, that is, devoid of any name or 
form, how can any name or form ever come into existence out 
of it? Though it is essentially nameless and formless, there is 
inherent in it the potentiality of all names and forms. Mud by 
itself has no form of its own but yet it has in it the potentiality 
to appear as a pot, a jar, a brick etc. So also with the 
Existent. Its potentiality is given the name of Maya. It cannot 


be perceived; its existence however can be inferred from its 
effects. 


निस्तस्वा कायगस्या5स्य शक्तिर्माया5मिशक्तिवत | 
न हि शक्तिः कचित्‌ के्रिद्बुष्यते कायत; पुरा ॥ TI 


- “The potency, Maya, has no substantiality of its 

ne own and can be known only from its effects, just like 

i 3 B the potency of fire. Potency is certainly not perceived 
TATE anywhere by anybody at any time before the effect.” 
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any other thing which is existent. The capacity to bürn can be 
postulated of fire but fire itself cannot be postulated as the 
potency of fire, for potency is not the same as the potent. What 


then is this potency? If it is not the same as the Existent, it - 


must be different from it. Is it then a non-existent? 


न सइस्तु सतः शक्ति! न हि Te: स्वशक्तिता । 
° सद्विलक्षणतायां तु शक्तेः किः तस््ञ्चच्यताम्‌॥ ४८॥ 


“ The Potency of the Existent is not a thing existent, 
for fire cannot have itself as its potency. If however the 
potency is different from the Existent, tell me, what is 
its true nature?" 


If it is different from the Existent, is ita mere negation of 
the Existent, that is, Void or isit merely something different 
from the Existent ? It has been already pointed out in stanza 34 
that a mere Void can not be the cause of the universe. The 
potency of the Existent is thus not an existent like it nor a non- 
existing thing like the Void. It is impossible to define it by any 
positive terms. 


शून्यत्वमिति चेच्छून्य मायाकार्यमितीरितम्‌ | 
न शून्य नापि सत्‌, याइक्ता इक्‍तत्त्वमिहेष्यताम्‌ [I ४९ ॥ 


* Jf it is void, it has been pointed out before that even 
voidness is an effect of Maya. It is thus neither a void 
nor an existent. “° Some-how-nes"' alone can be postulated 


of it." 


The author relies for his statement on the authority of the 


Vedic passage that declares that before creation darkness was - 


which was neither existent nor non-existent. If darkness was 


not an existent, how can one say of it that it was? The simple 


answer is the Existent was there to lend existence to it. - 


नासदासीनो सदासीत्‌ तदानीं कित्वभूचमः | 
सद्योगात्‌ तमसः सर्वं न स्वतः तन्षिपेषनात्‌॥ ५०॥ 
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“Then there was no non-existent nor existent but 
there was darkness. “Being” is ascribed to darkness 


because of association with the Existent, not because it is 
in itself existent for existence is denied to it.” 


Potency which is thus incapable of being defined as either 
distinct from or identical with the Existent cannot be conceived 
of as an independent thing which may be considered as a “second” 
so as to disturb the “Only one"-ness of the Existent. It is 
pointed out that, even in ordinary worldly use, we do not consider 
the capacity of any person as a second thing distinct from him. 


अत एव BAT शुन्यवन्न हि गण्यते । 
न लोके चत्रतच्छकत्योजींविंत लिख्यते पृथक्‌ ॥ ५१ ॥ 


“For this reason, second-ness is not ascribed (to 
Maya) just as (no second-ness is ascribed to ) the Void. 


In the world, no life history-is written separately, one 
for Chaitra and another for his powers." 


¢ 


It may be urged that if his capabilities are greater, his life 
history also will be more extensive. But it must be remembered 
that the extensiveness of the history is not due to those capabilities 
but only to the manifestations of those capabilities in the form 
of his exploits of various kinds. If those capabilities did not 
find outward expression through those exploits but remained 
quite latent, the history could not be extended. 


शक्त्याधिक्ये जीवित Wess, तत्र इद्धिकृत | 
न शक्तिः , कि तु तत्का gementes aur | ५२॥ 


“If the life history is enlarged on account of the 
greatness of his power, the enlarging factor there is not 


the power. but only its manifestation, as a battle, cultiva- 
tion and so on, Similarly — 


ST शक्तिमात्रख न एंथमाणना कचित्‌ | 


| 
! 
| 
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mere power is, in no manner, counted separately 
anywhere." 


Does not the manifestation of power make a second to the 
Existent ? It can not, as it does not exist before creation. 


शक्तिकाय तु नैवास्ति द्वितीयं asad FTT ॥ ५३ ॥ 


“The éffect of the Potency has not at all come into 
existence. How can it be considered as a second?” 


n 


Granting that there is a Potency in the Existent, the question 
arises—whether it is co-extensive with the whole of the Existent 
or is only a fraction of it. Ifit is co-extensive, when the Potency 
manifests itself in the form of the universe tlié entire Existent 
becomes the universe so that it will be impossible for anybody 
to realise the pure Existent transcending all names and forms 
for no such exists. If, on the other hand, it is said to be only a 
fraction of the Existent, it necessarily implies that the latter 
consists of parts and this wil be inconsistent with its absolute 
one-ness, The Vedanti will not grant that the entire Existent 
becomes the,universe, for it will negative the chance of any 
aspirant realising the transcendental Entity. He would rather 
admit that the potency to become the universe is a fraction of 
that Entity. Though this admission has the support of the 
several scriptures, the author hastens to point out immediately 
that this is only for the purpose of emphasising the immensity of 
the Supreme Existent and impressing it on the mind of the 
ordinary man and not for enunciating any parts in it. 


न HAART सा शक्तिः कि त्वेकदेशभाक | 
घटशक्तियंथा भूमी खिग्धमृद्यव वर्तते ॥ ५४॥ 


* That Potency does not occupy the entire Brahman 
but is only i a portion of it, just as the potency of mud 
to become 6 pot is only in the wet mud.” | 


पादोऽसं विश्वां भूतानि त्रिपादस्ति ea । | 
इत्येकदेशवृत्तित्व मायाया बदति श्रतिः ॥ ५५॥ | 


Mas. "° o ४-८ 
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“All beings are but a quarter of It. With the three 
quarters, It is self-luminous "— Thus does the Veda ascribe 
to Maya the state of being in a portion. ( Purusha Sukta)” 


विष्टम्याहमिद कृत्खमेकांशेन स्थितो जगत्‌ | 
इति कृष्णो5जुनायाह जगतस्त्वेकदेशताम्‌ ॥ ५६॥ 


“ Supporting all this world by a small fraction, 
I stand" —So did Sri Krishna declare to Arjuna the world's 
being a fraction (Gita X 42)." 


स भूमि विश्वतो वृत्वा हृत्यतिष्ठदशाडुशुलस्‌ । 
विकारावतिं reir श्रतित्न॒ल्नक्ृ॒तोबेच! ॥ ५७ ॥ 


** Enyeloping the universe on all sides, He stands ten 
inches above if.” (Purusha Sukta) ‘‘It is also in the 
manifestation.” Such are the statements of the Veda and 
the author of the Brahma’ Sutra respectively in this matter. 


निरंशेऽप्यंशमारोप्य PASI वेति पृच्छतः l- 
THUAN जते श्रतिः श्ोतृहितेपिणी ॥ ५८॥ 
* To one who asks “(Is Maya) in the entirety or in a 
fraction (of Brahman}? ”, the Veda, bent upon benefitting 


the hearer, gives him an answer in his own language by 
assuming fractional-ness even in the fraction-less ??, 





Having thus defined Maya as the potency of Brahman 
knowable only by its effects, the author proceeds to consider 


E those effects. 
ch, Rig A 
सत्तत्तमाश्रिता शक्तिः कल्पयेत सति विक्रियाः । 


र्णा मित्तिगता fret चित्रे नानाविधं यथा ॥ ५९॥ 


ES © This Potency resting on the Existent Reality creates 
cM Se the Existent modifications, just as colours applied to 
oe Sa _ € Wall create a manifold picture.” 


, $ 
aru: 
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It must be noted that in creating the picture the colours 
do not in the least affect the nature of the wall Similarly, 
Maya in showing forth names and forms does not in the least 
affect the basic Brahman which ever remains the same. 


It is common knowledge that an effect is not identical with 
the cause. If I take a small quantity of mud from a larger heap, 
I cannot call it an **effect" of mud. If I give it a definite 
shape which is not in that heap and make it describable by 
a name as pot, then I can say that the pot is an effect of mud. 
That is, the effect must have in it not only the causal material 
but also a special characteristic which is not in that material. 


आद्यो विकार आकाश), सोऽवकाशस्वरूपवान | 
आकाशोऽस्तीति ATA आकाशेऽप्यनुगच्छति ॥ ६० ॥ 


** The first evolute is Akasa. Its nature is Space. 
The basic material (the Existent) permeates Akasa also 
in the form of ‘Akasa exists’.” 


एकस्वभावं TA, आकाशो द्विस्वंभावकः | 
TART सति, Sate स एपोडपि, इयं स्थितम्‌ ॥ ६१ ॥ 


* The Existent Reality has only a single nature. 
Akasa has two essential characteristics. There is no Space 
in the Existent. In Akasa that (the Existent) and also 
this ( Space) that is, both are present." 


We may consider the same in a more gross aspect also. 
There is echo in Akasa but none in the basic Existent. 


यद्वा प्रतिध्वनिरव्योश्नो गुणो , नासौ सतीक्ष्यते | 
sata दो, we, तेन सदेकं , द्विगुण वियत्‌ | | ६२॥ 


“ Or, there is the quality of echo in Akasa. This is 
not seen in the Sat. In Akasa, there are Sat and the 
echo. Therefore the Sat is single and Akasa has two 
qualities ; i 


» à 
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Another peculiar characteristic of Maya is here pointed out 
by the author. It does not stop with creating Akasa. Instead 
of showing the truth that Akasa is but an imposition on the 
underlying Existent, it makes it appear as if existence is a quality 
of Akasa itself, so much so that we say ** Akasa exists >’. 


या शक्ति! कल्पयेद्‌ व्योम सा सद्व्योम्नोरमिन्नतास्‌ | 
आपाद्य धर्मधमित्वं व्यत्ययेनावकरपयेत ॥ ६३ ॥ 


“That Potency which creates Akasa, besides creating 
non-distinctness between the Existent and Akasa, creates 
also a reverse relationship of the qualified and the quality.” 


For example, when a pot is made out of mud, the pot is 
really an infinitesimal part of mud and yet we say that the pot 
" contains" mud; the pot owes its existence to mud and yet 
we say that the pot exists forgetting that it has no existence of 
its own apart from that of the underlying mud. 


सतो व्योमत्वमापन्नं, व्योग्नः सत्तां तु लोकिका! । 
ताकिंकाथावगच्छन्तिं, मायाया उचितं हि az ॥ ६४ ॥ 


“It is the Sat that has taken the form of Akasa. 
But ordinary people and even logicians attribute existence 


fo Akasa. This is but consistent with the nature of 
Maya”. 


How itis so consistent is. pointed out in the next stanza. 
Maya is that which shows forth a thing as something else which 
"itis really not. If one sees a snake in what is really a rope, 
it is due to Maya. Its characteristic is to produce a perverted 
perception by hiding the underlying reality. 


यद्यथा वर्तते तस्य तथात्वं भाति मानतः | 
अन्यथात्वं अमेणेति न्यायोऽयं सारवलोकिकः | ६५॥ 


“The exact nature of a thing just as it exists is 
perceived by the means of knowledge; its otherwiseness 
is due to delusion — this maxim is universal,” 


a ee न 
= = 
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How to get rid of this perverted perception is detailed in the 
succeeding stanzas. Unless the nature of any evolute is 


completely analysed, it is impossible to get at the underlying 
reality. 


एवं श्रतिविचारात्‌ प्राक्‌ यथा TES भासते । 
विचारेण विपर्येति ततस्तचिन्त्यतां वियत्‌ ॥ ६६ ॥ 


“In as much as the True Thing (The Existent 
Brahman) seems to be such (Akasa) before the enquiry 
thus into the purport of the Veda but is seen to be the 
reyerse on enquiry, that Akasa must be considered." 


That is, the exact nature of Akasa must be enquired into. 
If so done, it will be clear that the reality behind it is only 
Brahman. To enable us to see that Akasa is a mere seeming, 
it is first necessary to note that Akasa and Brahman are not 
synonymous words and that their significances are different, 
Then alone can we see Which? is comprehensive and which is 
limited. ° à; | 


भिन्ने वियत्सती शब्दभेदात्‌ , quu भेदतः | 
बाय्वादिष्वचुबृर्त सत्‌, न तु व्योमेति भेदधीः ॥ ६७ ॥ 


“Akasa and the Existent are different, as the words 
(that denote them) vary and also as the ideas ( conveyed 
by them) vary. The Existent is present in Vayu and 
others but Akasa is not (present in them) — thus is the 
difference in the ideas ”. 


That is, we note that Vayu exists, Tejas exists, Ap exists, 
Prithvi exists and so on. We do not say that Vayu is Akasa 


Tejas is Akasa and so on. Thus the Existent pervades all things 


including Akasa and is therefore more comprehensive than Akasa 
which is but a limited aspect. 


सदस्त्वधिकवृ्तित्वाडर्मि, stag vin) | 
त्रिया सतः एथकारे IR व्योम RET, ॥ ६८ ॥ 
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“The Existent thing is the qualified as it is present 
in more places; the nature of quality alone belongs to 


Akasa. If, by using the intellect, Akasa is separated from 
the Existent, tell me, of what nature is Akasa ? ?? 


. PE OR wow 


If existence is dissociated from Akasa, it cannot any more 
exist and its unreality will become patent. If mud is taken away 
from a pot, the pot cannot any longer exist. The pot as such 
has no reality of its own. So is the case with Akasa if Sat can 
be separated from it, for it has no reality other than what is lent 
by the Sat. You cannot say that it isa thing of the nature of 
space for, to say any such thing about it, it must first exist and 
it cannot exist without the Existent. 


| अवकाशात्मक तचेत्‌ , असत्‌ तदिति चिन्त्यतास | 


- —_——_ ~~ -. Ww 
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| भिन्न सतोऽसच्च नेति चक्षि QERRE ॥ ६९ ॥ 
| f * If it is said to be of tke nature of space, remember | 
| that it is non-existent. If you say that it is different i 


from the existent and yet not non-existent, our saying 
so is self-contradictory.” 














If it does not really exist, how can it seem to be? The j 
answer is—for a mere seeming, no substantial thing is necessary. 
We see in our daily dreams things which are quite unsubstantial. 


The essential nature of Maya is to show forth what does not exist 
in reality. 


भातीति SET नाम , भूपणं MARA तत्‌ । 
यदसङ्कासमान तन्मिथ्या ख़म्तगजादिवतू || ७० ॥ 


“If it is said that it shines, let it shine. That 
(shining) is an ornament to illusory things. That which 


ts not and yet shines is illusory like the elephant and the 
| like seen in dreams.” 


B ua If existence then is such an inseparable concomitant of | 
ASABE, T8 Jt possible to distinguish the Existent from Akasa? — 
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The author gives examples of such inseparable but distinguishable 
concomitants. 


जातिव्यक्ती देहिदेहो गुणद्रव्ये यथा पृथक | 
वियत्सतोसथेवास्तु पार्थ क्य कोऽत्र विस्मयः ॥ ७१ ॥ 


** 4 catezory and a particular thing (of that category) 

^ are distinct (from each other) (so also) the embodied 

soul and the body; (similarly) the quality and the 

substance (having that quality). Just like them, let there 

be distinctness between Akasa and Sat. Where is the 
wonder there?” 


It may be urged that, though it may be intellectually 
possible to distinguish between Akasa and Sat, yet the conception 
of distinctness does not remain steady in the mind. The author 
points out that the want of steadiness may be due to either 
of two causes-lacking concentyation and lurking doubt. 


agistt भेदो नो चित्ते निरूढि याति चेत्‌ तदा । 
अनैकाग्रयात्‌ संशयाद्वा रूढ्यभावोऽस्य ते वद ॥ 92 Il 


«Jf the distinction though understood attains no 
steadiness in the mind, then tell me if your want of 
steadiness in it is due to want of concentration or to 


doubt." 


Want of concentration must be remedied only by concen- 
tration. Doubt can be eliminated by earnest enquiry. 


अप्रमत्तो AT ध्यानादाधेडन्यस्मिन्‌ विवेचनस्‌ | 
कुरु प्रमाणयुक्तिभ्यां ततो रूढतमो भवेत्‌ Ul ७३ ॥ 


“jn the first case (of want of concentration), be 

: very careful in concentrating thought. In the other case 

(of doubt) , engage yourself in enquiry with the help of 

authority and reasoning. Then it will become very 
steady " | 


p-9 
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The resultant knowledge is described in the next two stanzas. 


ध्यानात्‌ मानात्‌ युक्तितो5पि SE भेदे वियत्सतोः | 
न कदाचित्‌ वियत्‌ सत्यं सद्वस्तु BETA च । ७४ ॥ 


* If the sense of distinctness between Akasa and the 
Sat is steadied by concentration, authority and reasoning 


|; also, Akasa will not be^real at any time nor will the 
i Existent Thing be spatial", 


i TA भाति सदा व्योम निस्तरबोळेखपूवेकप । 
| सडइस्त्वापे विभात्यस्य नि्छिदरत्वपुरश्सरस्‌ ॥ ७५ ॥ 


| “To the knower, Akasa will always appear along with 
! the thought of its unreality. To him, the Existent Thing 
also will appear along with its non-spatial character.” 


His such perception will make him wonder at the non- 
perception by others of what is so patent to him. 


वासनायां Tat वियत्सत्यत्ववादिनम्‌ । 
सन्मात्राबोधयुक्तं च EST ARI] बुधः ॥ ७६ I 


“When the habit has increased, the knower wonders 
on seeing a person who says that Akasa 


Who has no knowledge of the pure Existent.” 


"m 


is real and 


When this perception is steady, it will be easy to adopt the 
same method and arrive at 8 perception of the unreality of 
Vayu and other evolutes also. 


एवमाकाशमिथ्यात्वे सत्सत्यत्वे च वासिते | 
न्यायेनानेन वास्वादे१ सद्वस्तु प्रविविच्यताम्‌ ।। ७७ |) 


_ "When thus ‘ihe unredlity of Akasa and the reality 
‘Of the Sat has become famillarised, the Sat Reality must 
~ Le clearly distinguished from Vayu and others by the 
= Same consideration.” | 
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It may be said that Akasa, being an evolute of Brahman, 
may be so distinguished from the latter but the same considera- 
tion will not apply to Vayu and others, as they are not evolutes 
of Brahman but only of Akasa or other elements. To say so is 
to forget that all things in the universe are evolutes of Brahman 
though their approximation to Brahman may be of varying 
degrees. Though a cloth is made out of yarn, in as much as 
the yarn is made-out of cotton, the cloth also is made out of 
cotton. 


सहस्तुन्येकदेशखा माया TARIMA | 
वियत्‌ तत्नाप्येकदेशगतो वायुः प्रकल्पितः ।। ७८ |i 


* Maya is in a portion of the Existent Reality. 
Akasa is in a portion of that Maya. Vayu is manifested 
in a portion only of that Akasa.” 

The analysis of Vayu is given in stanzas 79 to 86. 


शोषस्पशों गतिवेगो वायुधुर्मा इमे मताः | 
त्रय खमावाः सन्मायाव्योस्नां ये तेऽपि वायुगाः ॥ ७९ ॥ 
ss Drying: touch, movement and speed — these are 


considered the qualities of Vayu. The three qualities 
which belong to Sat, Maya and Akasa are present 


in Vayu also." 
What those three qualities are are mentioned in the next 
stanza. 


वायुरस्तीति सद्भावः सतो वायो पथकूकृते | 
निस्तस्वरूपता मायास्वभावो व्योमगो भ्वनिः ॥ ८० ॥ 
* That Vayu is is the nature of Sat. That Vayu has 


no reality, if separated from Sat, is the nature of Maya. 

Its sound is from Akasa 

Here a small doubt may arise. It was stated before in 
stanza 67 that Sat permeated everything and that Akasa did not. 
If so, how can it be found in Vayu as sound? 


of a n" c 
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सतोऽचुदत्तिः सर्वत्र AA नेति RRA | 
4 व्योमानुवृत्तिरधुना कथं न व्याहतं वचः ! €9 ॥ 


= san = (> tees? 
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“It was stated before that there was permeation by 
| Sat in everything and that there was none by Akasa. 
| Now permeation by Akasa is mentioned. Is not this 
। | statement a contradiction ? ” 
| 


| ठिद्रानुव्वत्तिनेतीति पूर्वोक्तिः अधुना त्वियम्‌ | 
i शब्दानुवृत्तिरेबोक्ता वचसो व्याहृतिः Fa ॥ ८२ ॥ 
| “What was said before is that there was no permea- 


tion by space. Now however the continuance of sound 
alone is mentioned Where is the contradiction of words ?” 


} 

| 
" Another doubt is also raised and answered in the next 
| | three stanzas. If Vayu is different from the Sat the Real, it 
must be unreal. Jf so, how can i? at the same time be different 
| Aia vi the unreal? Tf it is different from the latter, it must 
6 real, : 


ननु सस्तुपार्थक्यादसच्वं चेत्‌ तदा कथम्‌ | 
अव्यक्तमायावषम्यादमायामयताऽपि नो ॥ ८३ ॥ 


“If unreality is ascribed to it because of its distinct- 


ness from the Sat, the Real Substance, why is it not 


non-unreal also as it is different from the imperceptible 
Maya?” | 


निसतसरूपतेवात्र मायात्वस्य प्रयोजिका | 
Mis | 
सा शक्तिकाययोस्तुल्या व्यक्ताव्यक्तत्वमेदिनोः ॥ ८४ I 


“ The nature 


| of unsubstantiality is alone helpful to 
make this unreal. 


That is common to both 


oh. | Maya and 
urs seat though they may differ among themselves in 
being perceptible and not perceptible,” 
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That is, imperceptibility is not an element necessary to 
make an object unreal. In fact, things are considered illusory 
only when they are unreal and are yet perceived. 

सदसत्तविवेकस्यः प्रस्तुतत्वात्‌ स चिन्त्यताम्‌ । 
अमतोऽवान्तरो भेदः आस्तां तचिन्तया5त्र किम्‌ ॥ ८५ ॥ 


“As the. subject on hand is the distinction between 

» the Real and the Unreal, let the enquiry be limited to it. 

Let the internal differences among unreal things remain; 
what is the use here of any enquiry into them?” 


The author concludes the enquiry into Vayu thus — 


सहस्तु ब्रह्म शिष्टोंऽशो वायुमिंथ्या यथा वियत्‌ । 
वासयित्वा चिरं वायोमिंथ्यात्वं मरुतं त्यजेत्‌ ॥ ८६ ॥ 


** The residual portion is Brahman the Real Thing. 
Vayu is unreal like Akasa.  Imbibing for long the 
unreality of Vayu, Vayu als» must be given up." 


That is, give up the idea that it is real and can be a second | 
to Sat. 


Tejas is considered in the next four stanzas. 


चिन्तयेद्वन्हिमप्येवं मरुतो न्यूनवतिनम्‌ | 
ब्रह्माण्डावरणेष्वेपा न्यूनाधिकविचारणा ॥ ८७॥ 


* In the same way, one must analyse Tejas also 
which is less expansive than Vayu. This consideration 
of less and greater expansiveness is with reference to 
the belts encircling the universe." 


वायोदश्ांशतो न्यूनो वन्हिर्वायो प्रकटिपतः | 
queis तारतम्यं quique ॥ ८८ ॥ 


** Tejas is conceived of in Vayu as being less, that 
is, an-one-tenth of Vayu. This comparison as one-tenths 
in all the five Elements is mentioned in the Puranas,” 
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sound and touch, and form — because 
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वन्हिरुष्णः प्रकाशात्मा पूर्वानुगतिरत्र च । 


अस्ति बन्दिः स Aaa: शब्दवान्‌ स्पशवानपि || ८९ ॥ 


Tejas is hot and is of the nature of brightness. 
Here also the earlier factors are present thus: Tejas is, 
it is unreal, it has sound, it has touch." 


सन्मायाव्योमवारवंशयुक्तस्याभ्ननिजो गुण! | 
रूप तत्र सतः सर्वमन्यद्‌ sear विविच्यताम । ९० ॥ 


“The individual characteristic of Tejas thus having 
the qualities of the Sat, Maya, Akasa and Vayu is Form. 


In these, all else other than the Sat must be separated 
by the intellect.” 


The result of such an intellectual separation will be the 
recognition that Tejas also has no reality of its own. The same 


process must be followed in corsidering the nature of Apas 
which is less extensive than Tejas. 


सतो विवेचिते वन्ही मिथ्यात्वे सति वासिते । 
आपो दशांशतो न्यूनाः करिपता इति चिन्तयेत्‌ ॥ ९१॥ 
* When Tejas has been distinguished from the Sat 


and its unreality has been imbibed, one must think of 
Apas which are less, an one-tenth ( of Tejas), as conceiyed 


of in it.” 


सन्त्यापो5मूः शून्यतस्वाः AIST: । 
रूपवत्योऽन्यधर्मानुबृत्या रदीयों रसो गुण! ॥ ९२॥ 


"Apas are, they are devoid of really, they have 
of permeation 


| by the qualities of the others (namely, Sat, Maya, 


Masa, Vayu and Tejas), [m 
= j taste 


own quality 
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संतो विवेचिताखप्पु तन्मिथ्यात्वे च वासिते | 
भूमिदंशांशतो न्यूना कन्पिताऽप्स्विति चिन्तयेत्‌ li ९३ ॥ 


“When Apas have been distinguished from Sat and 
their unreality imbibed, one must consider that Prithvi 
which is less, an one-tenth of Apas, is conceived of in 
Apas." 


Here also the qualities of the antecedent factors are present. 


अस्ति भूः तस्रञ्ुन्याऽस्यां शब्दस्पर्शे सरूपको | 
रसश्च परतो गन्धो नेजः सत्ता विविच्यताम्‌ ॥ ९४॥ 


“Prithvi is, it is devoid of substantiality; in it 
there are sound, touch, form and taste—got from others. 
Its own quality is smell. Let the Sat be distinguished 
from it." 


पृथक्कृतायां सत्तायां भूभिर्मिथ्या5वशिष्यते | 
भृमेदैशांशतो न्यून ब्रह्माण्ड भूमिमध्यगम्‌ ॥ ९५॥ क्र 
* When the Sat is separated from Prithvi, Prithvi | 
remains unreal. The universe which is less, an ‘one-tenth 
of Prithvi, is inside Prithvi.” | 
ब्रह्माण्डमध्ये तिष्ठन्ति grata ew | | 
भुवनेषु वसन्त्येषु प्राणिदेहा यथातथम्‌ ॥ ९६॥ 


' In the middle of the universe stand the fourteen 
worlds. In these worlds are situated the bodies of living 


beings variously.” = | ; 
A 

TASTY सद्भस्तुनि TSH | 4 
असन्तोऽण्डादयो भांन्तु तद्भानेऽपीह को Alas ॥ ९७॥ | 3 
“If Sat the real thing is separated from the universe, E 

the worlds and the bodies, the universe etc, Will be 3 
recognised 'as unreal. Let them seem to be. In this E 


matter, what is the harm even if they seem to be ?™ 
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The net result of all this analysis is the perception of the 
non-dualness of Sat the underlying Reality in all seemings. 


भूतमौतिकमायानां असत्वेडत्यन्तवासिते | 
quad इत्येषा धीर्विपर्येति न क्वचित्‌ || ९८ ॥ 


* When the unreality of the elements, the evolutes - 
of the elements amd Maya has been deeply inbibed, 
the conclusion that Sat the Real Thing is without a second 
will never undergo any change ”. : 


It may be asked — if the earnest enquirer into the nature 
of things realises them allas unreal, how can he get on in this 
world? This question does not really arise at all. Ifa person 
realises that the pot in his hand is all but mud, does it mean 
that he cannot use it for fetching water? Similarly, the percep- 
tion of the unreality of the universe of names and forms 
apart from its real substance the Sat will not interfere with the 
behaviour of the Seer with reference to the external world. 
He will be as much conscious of the names and forms and their 
practical utility as anybody else. 
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सदद्वैतात्‌ प्थग्भूते देते भूम्यादिरूपिणि | 
तत्तदर्थक्रिया लोके यथा इष्टा तथैव सा ॥ ९९ ॥ 


“When duality in the form of Prithvi etc. , is sepa- 





| 5 rated from the Existent Secondless Entity, the utility oy 

; wor, each thing in the world will remain quite the same as 

E | perceived before." 

E B The author points out that it is therefore unnecessary to 
à Tes quarrel with the other systems of th ought which concern only 







 _ सादूख्यकाणादबोद्राधेजंग्वेदो यथा यथा । 
. 0 Serien मवत्वेप तथा तथा ॥ १००॥ 
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“The duality of the world is enunciated in so many 
Ways by the Sankhyas, Kanadas, Bouddhas and others 
by various reasonings. Let that be as it is." 
a N+ a = र्र 
अवज्ञातं सदतं नि!शक्वेरन्यवादिभिः । 
एवं का क्षतिरस्माकं तदूडेतमवजानताम्‌ ॥ १०१ ॥ 
“ The Existent Secondless Entity is disregarded by 


those other thinkers without hesitation. Eyen SO, what 
is the harm to us who disregard their duality?” 


द्वैतावज्ञा सुखिता चेत्‌ अद्वेते धीः खिरा भवेत | 
ST तस्याः पुमानेपः जीवन्युक्त इतीर्यते ॥ १०२॥ 


‘Jf the disregarding of duality is well established, 
the conception of the Secondless Entity will become stead- 
Jast. When its steadfastness is secured, such a person is 
called a Jivanmukta (liberated even when living ).” 


The adthor quotes in support of his statement a stanza at 
the end of chapter II of the Bhagavad Gita. He interprets it 
in two ways so as to apply to a Jivanmukta as well as to 
a Videhamukta. 

एषा salt स्थितिः पार्थ नेनां प्राप्य RJR | 
खित्वाऽसामन्तकालेऽपि त्रह्मनिर्वाणमृच्छति || १०३ ॥ 
*() Arjuna, This is the staying in Brahman. 


Attaining this, one is never deluded. Remaining in it 
even at the last moment, he attains the bliss of Brahman.” 


The **Jast moment" may be understood as referring to the 
moment when the confusion between the real and the unreal 
Ceases to be or to the moment of the last breath. 


qesdsddad यदन्योन्येक्यतरीक्षणम्‌ | 
तखान्तकालस्तज्वेदवुद्धिरेव न चेतर ॥ १०४ ॥ 
F-0 NS 
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- “The last moment of that which is the perception 
of mutual identity between the Real Secondless Entity 
and the false duality is only the perception of their 
distinctness and not anything else.” 


As this latter perception can be had even when living, the 
Gita stanza may be understood as referring to a Jivanmukta. 
The ordinary meaning of the “last moment? as the point of 
death is also admissible.. In that case, it will refer tos a 
Videhamukta. 


यद्वाउन्तकालः प्राणस्य वियोगोऽसतु प्रसिद्धितः । 
तस्मिन्‌ कालेऽपि न भ्रान्तेगेताया) पुनरागमः ॥ १०५ ॥ 
* Or, let the ** last moment" be the exit of life, 
as that is the well-known meaning. Even at that time, 


there can be no relapse of the delusion which has gone 
away.” 


Knowledge once attained ñever ceases to be, though due 
to various reasons it does not find expression. 


नीरोग उपविष्टो वा रुग्णो वा GST Bia । 
मूछितो वा त्यजत्वेष प्राणान्‌ , भ्रान्विने सर्वथा ॥ १०६ ॥ 


“Let him give up his life healthy and sitting up or 
diseased and rolling on the ground or even when 
unconscious. In any case, there will be no delusion.” 


The author justifies this statement by referring to a familiar 
example. 


दिने दिने स्वभसुष्त्योरधीते विस्मृतेऽप्ययम्‌ | 
परेशः नानधीतः स्यात्‌ qug विद्या न नश्यति ॥ १०७ ॥ 


“Though every day what has been learnt is forgotten 
While dreaming and sleeping, he does not become not- 


learned the next day. Similarly, knowledge does not 
cease to be," 
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प्रमांणोत्पादिता विद्या प्रमाणं प्रबल बिना । 
न नश्यति, न देदान्तात्‌ प्रबछं मानमीक्ष्यते | १०८ I 
.* Knowledge born of a means of knowledge never 


ceases to be in the absence of another means of greater 
validity. No means of greater validity than the Vedanta 


प्र is known." 


तस्मात्‌ वेदान्तसंसिद्धं सदद्वैतं 4 बाध्यते । 
अन्तकालेऽप्यतो भ्रूतविवेकान्रिवृतिः स्थिता ॥ १०९ ॥ 


* Therefore the Existent Secondless Truth established 
by the Vedanta is never negatived. Thus, even at the 
last moment, the bliss born of the separation of the 
elements (from the Sat) stays." 
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6)., 
॥ श्रीगुरुभ्यो नमः ॥ 
CHAPTER Ili 


॥ पञ्चकोशविवेकः ॥ _ 


PANCHAKOSA VIVEKA 
(ANALYSIS OF THE FIVE SHEATHS) 


Having analysed the external world of names and forms and 
pointed out that it has no reality other than the one lent to it 
by the Supreme Reality the ever Existent Sat, Sri Vidyaranya 
proceeds to analyse the personality of the individual soul just to 
point out that this personality also is due to the five sheaths 
which hide the Inmost Self and that the Self is really unrelated to 
them, as they also have to be counted only as part of the world 
of Not-self. Just as he took the Chhandogya Upanishad passage 
as his text for the previous chapter, he relies for this chapter on 
the text of the Taittiriya Upanishad यो qq निहित गुहायां परमे 
व्योमन्‌ “He who knows what is situate in the supreme space 


in the cave”. The Self is situated deep down in the cave of the 


heart and, unless the overlying layers are removed, it is not 
possible to get at it. 


गुहाहित ब्रह्म यत्‌ तत्‌ पश्वकोशविवेकतः | 
बोद्धु शक्यं ततः कोशपश्चकं प्रविविच्यते ॥ १ ॥ 


That Brahman which is situate in the cave is 


possible to know of by separating the five sheaths. Therefore 
the five sheaths are well separated (here) °°, 


What the “cave” is is explained in the next stanza. 


j 
i 
i 
\ 
i 
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* Prana is inner than. the body. The mind is inner 
than Prana. The doer ( Vijnana) { is inner) than that 
(Mind) and the enjoyer ( Ananda) than that (Vijnana). 
It is this series that is the Cave ”. 


Here though the words Prana etc. are used, they must be 
understood as denoting the Pranamaya etc. Kosas. As the 
composition and the function of the Kosas have been described 
in detail in the first chapter itself, the author does not deal with 
them here but proceeds immediately to point out how they are 
distinct from the Self.” 


पितुभुक्तान्नजाद्रीर्याज्ञातोऽन्ननैव वर्धते | 
देहः सोऽन्नमयो नात्मा प्राक Aled तदभावतः ॥ ३॥ 


* The body is born of the virility born of the food 
eaten by the parents and grows also only by food. This 
food-created ( Annnamaya Kosa) is not the Self as it does 
not exist before (before birth) or after (after death).” 


Why should we grant that the Self existed before the birth 
of the body or will survive its death? 
पूर्वजन्मन्यसन्‌ एतजन्म संपादयेत्‌ कथम्‌ | 
साविजन्मन्यसन्‌ कर्म न शुञ्जीतेह संचितम्‌ ॥ ४ ॥ 


** Not existing in a previous birth, how can it earn 
this birth? Not existing in a future birth, it cannot 
enjoy (the fruits of ) the actions accumulated now.” 


पूणो देहे बढ़े यच्छन्‌ अक्षाणां य! प्रवर्तकः । 
वायुः प्राणमयो नासावात्मा चेतन्यवजेनात्‌ ॥ ५॥ 


« The Air that is filling the body, gives strength and — um 


makes the faculties function is the Pranamaya Kosa, This — — ‘ m | 


is not Atma as it lacks consciousness. ` 





—— dion of experience.” 
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अहंतां ममतां देहे गेहादौ च करोति य! | 
कामाद्यवस्थया भआन्तो नासावात्मा मनोमयः d ६॥ 


6 Manomaya Kosa which has the sense of I and Mine 
in the body and in the house etc. and wanders about by 
reason of the moods, love etc. is not Atma.” ~ 


लीना सुसौ वपुबोधे ध्यांप्नुयादानखाग्रगा | 
चिच्छायोपेतधीर्नात्मा विज्ञानमयशब्दभाक्‌ ॥ ७ ॥ 


“That which has the name of Vijnanamaya Kosa, 
is the intellect accompanied by the reflection of conscious- 
ness, is withdrawn in deep sleep and pervades the entire 
body up to the end of the toe-nail in the waking state, 
is not Atma." 


Manomaya and Vijnanamays: are both included in Antah- 
karana the Inner Instrument but are distinguishable from each 
other because of their functions. Manomaya is-controlled by 
Vijnanamaya and is therefore considered to be external to the 
latter. 


कतेत्वकरणत्वाम्यां विक्रियेतान्तरिन्द्रियम्‌ । 
विज्ञानमनसी अन्तबहिश्रेते परस्परम्‌ ॥ ८ | 
“The Inner Instrument becomes modified as Vijnana 


and Manas, the doer and the instrument. So they become 
inner and outer between themselyes.” 


काचिदन्तमुखा बचिरानन्दप्रतिविम्ब्भाक्‌ । 
पुण्यमोगे , भोगशान्तौ निद्रारूपेण लीयते .॥ ९ ॥ 


| $ There is an inward activity which bears the reflec- 
tion of Ananda when enjoying the fruits of Punya (good 
actions) and withdraws in the form of sleep on the termina- 
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कादाचित्कत्वतो5नात्मा स्यादानन्दमयोऽप्ययम्‌ | ` 
A य आनन्द आत्माऽसौ सर्वदा स्थितेः ॥ १० ॥ 
“Even this Anandamaya is a non-self as it is only 


occasional. The Ananda which is the original image is 
the Self, as it subsists always.” 


If everything that is perceivable is thus eliminated as being 
not-Self, there will be no residue at all to be perceived as the 
Self. It would seem therefore that this process of elimination 
will lead us to nothing positive. 


नलु देहमुपक्रम्य निद्रानन्दान्तवस्तुषु | 
माभूदात्मत्वमन्यस्तु न कश्चिदनुभूयते ॥ ११ ॥ 


“Let there not be Self-hood in all the things 
beginning from the body and ending with the bliss of sleep. 
But in that case, no other thing is experienced." 


बाढं निद्रादयः सर्वेऽनुभूयन्ते न चेतरः | 
तथाऽप्येतेऽनुभूयन्ते येन तं को निवारयेत्‌॥ १२॥ 


“Tt is true, that all, sleep etc. are experienced and 
that the other is not. Even if so, who can deny that by 
which these are experienced ?”’ 


Then why is it not perceived ? 


खयमेवानुभूतित्वाद्‌ विद्यते नानुभाव्यता | 
ज्ञावज्ञानान्तराभावाद्‌ AJA न सत्तया ॥ १३ ॥ 
** As it is itself of the nature of experience, there is 
no state of being experienced, Jt is not perceived because 


there is no other perceiver or perception ( different from it ) 
and not because it has no existence. 


This is explained with reference to a simple example, Sugar 
or Salt is used to make other things sweet or saltish. They do 
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not require anything else to make them sweet or saltish, for it is 
their inherent nature to be sweet or saltish. 


माधुर्यादिखभावानां अन्यत्त खणुणार्षिणास्‌ । 
स्वरिँमस्तदपणापेक्षा नो, न चास्त्यन्यदपेकस्‌ ।। १४ ॥ 


“For things whose nature is sweetness etc. and who 
pass on their own quality to others, there is no need to get 
it for themselves. Further, there is no other thing which 
' can pass it on to them." 


| अपकान्तररादित्ये$प्यस्त्येषां दत्खभावता | 
| माभूत्‌ तथाऽनुभाच्यत्वं , बोधात्मा तु न हीयते ॥ १५॥ 


Though there is the absence of anyth ing else to 
| pass on ( the quality to them), there is in them the state 
of having it as their nature. Similarly, let there be no state 


of being experienced ( in the Self); its nature as experience 
does not cease to be.” p 


It is self-luminous and is therefore able to niake other 
things shine. ; 


स्वयंज्योतिभवत्येष पुरो<स्ंमाद्भासतेडखिलात | 
तमेव भान्तमन्बेति THAT भास्यते जगत्‌ ॥ १६॥ 


* This is luminous in itself and shines prior to all this 
(world), This ( world) only follows that Which is shining. 
It is by its light that the world is illuminated. ” 


( Mundaka II 2-II; Katha V IS). 
थेनेदं जानते सर्व तत्‌ केनान्येन जानताम्‌ । 
विज्ञातारं केन विद्यात्‌ शक्तं वेद्ये तु साधनम ॥ १७ || 


“That by which people perceive all this—By what 
other agency can they know it ? By what can one know 
eee the knower? A means (of knowledge) is powerful 
gs 3 2 (competent) only in a matter Which can be known. __ 

र DV. ds hys ( Brihadaranyaka IT 4-4; IV 5=I5). 
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स वेति वेद्यं तत्सर्वं नान्यस्तस्यास्ति वेदिता। . 
विदिताविदितास्यां तत्‌ पृथक्‌ बोधस्वरूपकम्‌ ॥ १८॥ 


** It knows all that which is knowable. There is no 
other knower for it. It is distinct from the known and 
the unknown and is of the nature of kno wledge”’ (Kena I-4) 


It is different from the known as it is not an object of 
knowledge. It is different from the unknown for it is self- 
luminous and never hidden by ignorance. 


The author points out that no intelligent being can ever 
dispute the existence of the self-luminous Self which alone 
enables him to see other things. 


बोधेऽप्यनुभवो यस्य न कर्थचन जायते | 
तं कथं बोधयेत्‌ शास्रं लों नरसमाकृतिम ॥ १९ ॥ 


“Mow can the Sastra teach him in whom no 
experience of (his own) Knowledge arises in any way and 
who 8 but a clod of mud in human form 2” 


जिह्वा मेऽस्ति न वेत्युक्तिः लज्जायै केवलं यथा । 
न बुध्यते मया बोधो sre इति ताइशी ॥ २० ॥ 


* The statement **(My) knowledge is not known by me 
and has to be known (hereafter ) is of the same sort as 
the statement “ Have I a tongue or not?" which leads 
only to shame." 


The person doubting the existence of a tongue expresses his 
doubt with the tongue. How can he possibly dispute or deny 
its existence ? Similarly, a person who disputes or denies the 
existence of consciousness must be conscious when he does so. 
How then can he do it ? 


If consciousness is such a simple matter whi:h nobody can | 
dispute or deny, where is the difficulty in recognising it 2 | 
Ordinarily we are conscious of this thing, conscious of that | 
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thing andso on. That is, our consciousness is had with reference 
to something external to it and is therefore only relative. We 


must learn to recognise consciousness absolutely unrelated to 
® nything else. Such consciousness is Brahman. 


यस्मिन्‌ यस्मिन्‌ अस्ति लोके बोधः तत्तदुपेक्षणे । 
यद्गोघमात तहक्वेत्येव Wise २ I 


८ In whatever thing knowledge is had in the world, if 
that thing is ignored, that knowledge that remains by 
iiself is Brahman. Such a perception is the recognition of 
Brahman.” 


If such a perception can be had by eliminating the objective 
factor in the knowledge of external things themselves, where is 
the need for an analysis of the five Kosas which form part of 
the knower, the subject? The plain answer is that they also 
are only objects and do not form part of the knower who is pure 
consciousness 


पञ्चकोशपरित्यागे साक्षिषोधावशेपतः। * 
MAST स एव स्यात्‌, शून्यत्वं तस्य TASH ॥ २२ ॥ 


** As the witnessing consciousness remains when the 
five Kosas are eliminated, that consciousness itself is the 


true nature of oneself. Itis not possible to ascribe 
yoidness to it." 


अस्ति तावत्‌ खये नाम विवादाविषयत्वतः | 
खसिन्नपि .विवादशचत्‌ प्रतिवाद्यत्र को भवेत ॥ २३ ॥ 


| “There is certainly what is called the Self, as it is 
not a matter of dispute. If there is dispute even about 
( the existence of ) one’s Self, who is the disputant here?” 


स्थातरव तु न कस्मेचिद्‌ रोचते विभ्रमं विना | 
अत एवं sq जूते चासत््वादिनः || २४ ॥ 
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रट One's non-existence however is never acceptable to 
anybody except when under delusion. That is why the 
Veda discards the person who alleges non-existence.” 


The Vedic passage referred to is in the Taittiriya Upanishad 
and its purport is given in the next stanza. 


- असद्‌ ब्रहेति Ake स्वयमेव भवेदसत्‌ | 


“If one. thinks that Brahman is non-existent, he 
himself becomes non-existent, 


This is because Brahman is his own Self and he cannot 
possibly therefore deny its existence. 


The result of the foregoing considerations is that, though 
the Self may not be an object of perception, its existence cannot 
be disputed. 


ANSA मा YSIS MIG त्वम्युपेयताम्‌ ॥ २५ ॥ 


“Therefore, let there be no perceivable-ness in it. 
The existence of the Self however must be accepted.” 


If then the Self does exist, what is its nature? What is it 
like ? Here again, no answer can be given for every thing other 


than it is an object and if is no object at all. It is impossible 


therefore to point out a similar thing. 


कीइक तर्हीति Aq एच्छेत्‌ ईदक्ता नास्ति तत्र हि । 
यदनीरगतादक च तत्स्वरूप विनिश्चिनु ॥ २६॥ 
“Uf it is asked “ what then is it like ?”, like-this- 


ness is not there at all. Know definitely that its nature 
is what is without “ like this” and “like that.” t» 


अक्षाणां विषयंस्त्वीदङ , परोक्षस्ताइगुच्यते | 
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विंपंयी नाक्षविषयः , खत्वा्षाख परोक्षता ॥ S 
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«What is an object of the senses will be a “ like 
| this. What is imperceptible is said to be *' like that". 
| The knower of an object is not an object of the senses nor 
| can imperceptibility be attributed to it for it is his Self.” 


It is therefore neither perceptible nor imperceptible. The 
word “This” is used to signify objects which are present before 
us and are capable of being perceived. The word ४ That” is 
used for things which are not at present perceived by us or are 
separated from us by time or distance. The Self is not an object 
distinct from us capable of being perceived as an object and is 
h therefore not a “This”. It being our own Self is not separated 
from us or screened from us by time, distance or anything else 
and we are ever aware of it and so it is not a “That”. Itis 
१, thus neither a This nor a That and cannot therefore be likened 
i to any other This or That. 


>** - o o» o. — 
e 


i अवेद्योऽप्यपरोक्षोऽतः स्वप्रकारो भवत्ययम्‌ । 


* Though not knowable, it is not unknown. It is 
therefore self-luminous.” 


Having thus demonstrated the existence of the Self, the 
author proceeds to point out its identity with Brahman. Brahman 


is defined in the Taittiriya Upanishad as the True, the Conscious 
and the Limitless. 


सत्यं ज्ञानमनन्तं चेत्यस्तीह ब्रह्मलक्षणम्‌ ॥ २८ ॥ 


“ True, Conscious, Limitless — This is the charac- 
teristic of Brahman here.” 


| The word “True” is explained in the succeeding five stanzas 
as that Which can never be negatived. 


सत्यत्व बाधराहित्यं, जगद्वाधेकसाक्षिणः | 
qa: किसाक्षिकों IR न त्वसाक्षिक इष्यते ॥ २९ ॥ 
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“The nature of Truth is to be free from negation 
(incapable of being negatived). If there is a negation of 
the only witness of the negation of the world, who is the 
witness of that negation? Tell me, for there can be no: 
negation which has no witness.” 


The essence of truth is that it must not be capable of being 
shown to be untrue or false at any time at any place by any 
person. Nobody can say that there was only a void unless he 
was there to witness it 


अपनीतेषु qug ह्यमृतं शिष्यते वियत्‌ | 
शक्येषु बाधितेष्वन्ते शिष्यते यत्‌ तदेव qq ॥ ३० ॥ 


* When all formful things are removed, there 
certainly remains the formless Akasa. (Similarly) when 
all possible things (formful or formless) are negatived, 
that which remains at the end is itself that (Brahman). 


सर्ववाधे न किचिचेत्‌ यन्न किंचित्‌ तदेव तत्‌ | 
भाषा एवात्र भिद्यन्ते fata तावदस्ति हि ॥ ३१ ॥ 


“Jf it is said that there is nothing if everything is 
negatived, even that nothing itself is that. Only the 
words here differ. There is certainly something which is 
not negatived." 


That is, what you call nothing is really the witness of the - 
negation ofall things and is therefore a really positive entity. 
That is why the Veda points it out as that where everything is 


negatived. 


अत एव श्रेतित्राध्यं बाधिता रोपयत्यद! । 
स एष नेति नेत्यात्मेत्यतद्व्यावृत्तिरूपतः || ३२ ॥ 


९ Therefore only it is that the Veda by negativing all 


that can be negatived makes that (Brahman) the residue, — — 





m 


rd ES 30७70 A NY 
FC. TABS, , wit MT p ¢; 
pts. I SMU NTS Phat ES Ya uva Ab 


86 PANCHADASI [ Ch. 


by the method of segregating it from all by saying *' this 
Atma is not this, not this." ( Brihadaranyaka IV; 3-75) 


The author paraphrases the Vedic passage as follows — 


इद्रूपं तु यद्‌ यावत्‌ तत्‌ त्यक्तुं शक्यतेऽखिलम्‌ | 
अशक्यो ह्यनिदरूपः स आत्मा बाधवर्जितः Ir ३३ |! 


* What is however of the nature of This, to whatever 
extent, is all capable of being discarded. What is of the 
nature of Not-This is certainly incapable (of being so 
discarded). That which is devoid of negation is the Self.” 


सिद्ध saith सत्यत्वं , ज्ञानत्वं तु पुरेरितम्‌ | 
स्वयमेवानुभूतित्वात्‌ इत्यादिवचने! WHEY ॥ ३४ ॥ 


*(Thus) The True nature has been established in 
Brahman. In the passages beginning with “As it is itself 
of the nature of experience" (stanza 23), the nature of 
consciousness has also been clearly explained.” ° 
The word **limit-less"" remains and is explained in the next 


; two stanzas. 


/ न व्यापित्वात्‌ देशतोऽन्तो , नित्यत्वात्‌ नापि कालतः | 
| न वस्तुतोऽपि सार्वात्म्यात्‌, आनस्य बरह्मणि त्रिथा ॥ ३५ ॥ 
“As it is pervasive, there is no limitation by space; 


"n as it is eternal, there is none by time ; 48 it is the all, 


there is none by things. Thus there is three-fold 
_ unlimitedness in Brahman.” 


ae It is also unlimited by Space, Time and Duality as they 
ero themselves are but the creation of Maya and have no substance 
e _ vof their own to enable any of them to be a Second to Brahman. 


E EA देशकालान्यवस्तूनां कन्पितत्वाच मायया | 
. TARRASA, Hee स्फुटं ततः ॥ ३६॥ 
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“As Space, Time and “other” things are also the 
creation of Maya, there is no limitation by Space, Time 
etc. Thus the unlimitedness of Brahman is clear.” 


Thus far the limit-less-ness of Brahman as regards the inert 
universe alone has been shown. And yet it may be limited by 
the existence of other conscious entities, the Individual Souls 
and God the Ruler of the universe The author therefore has 
toshow that they also are not different from Brahman. It is 
‘Brahman alone that appears as God (Isvara ) and as Soul (Jiva) 
by reason of two different attributes being ascribed to it. 


सत्य ज्ञानमनन्तं WA तद्वस्तु तस्य॒ तत्‌ । 
ईश्वरत्वं च जीवत्वं उपाधिदयकृल्पितम 39] | 
That Brahman which is true, conscious and limitless 


is the Real Thing. The state of being Isvara and the state 
of being Jiva are imposed upon it by two attributes.” 


शक्तिरस्त्येश्वरी काचित्‌ स्वस्तुनियामिका 
आनन्दमयमारभ्य शूढा AAT वस्तुषु ॥ ३८॥ p 


“There is an indescribable Power of Isvara which 
rules over all things and is hidden in all things from the 
Anandamaya onwards.” 


The necessity for granting such a Power is the need to 
maintain order and prevent confusion among the things of the 
universe. 


वस्तुधर्मा नियम्येरन्‌ शक्त्या नेव यदा तदा | : 
अन्योन्यधर्मसांकर्यात्‌ विष्ठवेत जगत्‌ खड ॥ ३९॥ | 
“If the qualities of (the several) things are not — | à 
controlled by a Power, the world will surely flounder ke d 
because of the mixing up of the qualities of the one with = = ia 
the other," a A OG 
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How- can mere Power which is inert control any other thing ? 


It does so as it takes on the hue of the Conscious Self, just as an 
inert mirror by reflecting the sun illumines 8 dark room. 


चिच्छायावेशतः शक्तिः चेतनेत्र विभाति सा | 


“By the reflection of the consciousness (Self) entering 
it. that Power shines as if conscious 


तच्छक्त्युपाधित्तयोगात्‌ HAIMA ब्रजेत्‌ ॥ Ze ॥ 
कोशोपाधिविवक्षायां याति ब्रह्मे जीवताम्‌ | 


“Brahman itself by association with the attribute of 

that Power gets the nature of Isvara. Brahman itself 

~ when the Kosas are considered as the attributes gets the 
nature of Jiva.” 


How can the same entity get two different names with 
varying and even contradictory significances ? 


| 
| 
l 
| 
| 
j 


पिता ATAR: पृत्रपोत्रो यथा प्रति ॥ ४१ ॥ , 
पुत्रादेरविवक्षायां न पिता न पितामहः । 


«As the same person is a father and also a grand- 
father relatively to his son and grand-son, (so is this 
possible). If the son etc. are not considered, he is neither 
a father nor a grand-father.” 


` तदलेशे नापि जीवः शक्तिकोशाविवक्षणे ॥ ४२॥ 


४ Similarly when the Power and the Kosas are not 
considered, (Brahman is) neither Isvara nor Jiva.” 


य एवं ब्रह्म वेदैष Aaa भवति ख्यम्‌ | 
| AAT नास्ति जन्मातः पुनरेष न जायते ॥ ४३ ॥ 


| *He who knows Brahman thus becomes himself even 
that Brahman. There is no birth for Brahman. Therefore 
he is not born again.” 





है 
CHAPTER IV 


॥ द्वेतविवेकः ॥ 


DVAITA VIVEKA 
* (ANALYSIS OF DUALITY ) 


In this chapter Sri Vidyaranya develops in his own charac- 
teristic way an idea which is found in the Scriptures and 
enunciated by Sri Sankara Bhagavatpada Though the idea is 
not new, the author gives it a novel presentation in a highly . 
Impressive and interesting manner so that even a layman can - 
easily understand it. He analyses Duality and says that it is 
two-fold, God-made and Man-made. The God-made duality is 
quite harmless but the Man-made duality is responsible for all 
our troubles and therefore must be got rid of, The former 
being harmless, there is no need to get rid of it and further it is 
not possible to get rid of it at our volition. The world may : 
remain quite as it is and yet we may get the supreme state of प 
illumination in which that world cannot affect us in any way 


ईश्वरेणापि जीवेन ae दैत विविच्यते | " 
विवेके सति जीवेन हेयो बन्धः स्फुटीमवेव ॥ १॥ 


“The Duality created by God and also by the 
Individual Soul is analysed (here) When it is $0 
analysed, the bondage which has to be thrown aside by the 
Soul will be clearly understood." 


The author begins by quoting from the various Upanishads 
authority for his statement that the universe of duality is 
created by God i 


स मायी सृजतीत्याहुः शवेताश्वतरशाखिनः ॥ २॥ kd 


* Those who belong to the Sakha of Svetasyatara 
(27-20) say “One must know Maya as the Root-cause 
P4 





90 PANCHADASI [ Ch. 


and the Great Lord as the wielder of that Maya. That 
wielder of Maya creates." 


आत्मा वा इदमग्रेऽधूत्‌ स RIT सुजा इति । 
संकल्पेनाय जल्लीकान्‌ स एतानिति बहवृचाः ॥ ३ ॥ 
* The Rig Vedis say “At the beginning this was only 


Atma. He (the Atma) thought *I shall create? and by 
His will He created these worlds." (Aitareya Upanishad) 


खं वाय्वग्निजलोर्याषध्यन्नदेहाः क्रमादमी | 
संभृता ब्रह्मणस्तस्मादेतस्मादात्मनोऽखिलाः॥ ४ ॥ 


बहु स्यामहमेवातः प्रजायेयेति कामतः | 
I e AA | 
तपरतप्त्वाऽसृजत्‌ सवे जगदित्याह तित्तिरिः॥ ५ t 
“ Tittiri (the Taittiriya Upanishad) says “All these, 
namely, Akasa, Vayu, Tejas, Apas, Prithvi, vegetables, 
food and the body came out in that order from that 
Brahman, this Atma. By reason of his desire “I myself 


shall become many. So I shall be born variously ", he 
pondered over it and created all this world." 


इदमग्ने सदेवासीद्‌ बहुत्वाय तदैक्षत । 
तेजोऽ्रन्नाण्डजादीनि ससर्जेति च सामगाः ॥ ६॥ 
“The Sama Vedis say “This was at the beginning 
the Sat (the Existent Supreme Reality) alone. It thought 


Jor the purpose of becoming the many. It created Tejas, 
Apas, Prithvi, the egg-born and other beings.” 


( Chhandogya Upanishad ) 
BERAT यथा वन्हेजायन्ते5क्षरतस्तथा | 
विविधायिजडा भावा इत्याथवेणिका अतिः ॥ ७॥ 

“Just as sparks are born of fire, so were born the 
various things, conscious and inert, from the Akshara 

» (Decayless) " — so says: the :Atharya Veda.” 

bie \( Mundaka-Upanishad) 
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जगदव्याकृत पूवमासीद्‌ व्याक्रियताधुना ।. 
Raa. नामरूपाभ्यां विराडादिषु ते स्फुटे ॥ ८ ॥ 


बिराण्मनुनरा गावः खराश्वाजावयस्तथा | 
पिपीलिकावधि इन्द्वमिति वाजसनेयिनः ॥ e 


ae: “The world was unmanifest at the beginning. It 
became then severally modified by manifest names and 
forms. They (the names and forms) are clearly seen in 
Virat etc. Virat, Manu, men, cows, mules, horses, goats, 
Sheep, similarly up to ants — make up duality? so say the 


Vajasaneyins ( Sukla Yajur Vedis in. the Brihadaranyaka 
Upanishad ).* 


कृत्वा रूपान्तरं जब देहे प्राविशदीश्वरः | 
इति ताः श्रतयः प्राहुः. जीवत्वं -प्राणघारणात्‌ ॥ १०.॥ 


“Those Vedas say “The Lord taking a different 
form as Jiva entered into the body". The name of Jiva 
is due to the maintaining of the life-breath.” 


The author feels it necessary in this context to point out the 
elements: which go into the composition of the concept of Jiva, as 
otherwise it will not be possible to understand how the Lord has 
entered the body and earned the name-of Jiva. When a mirror 
reflects sunlight into a dark room, what is it that illuminates? 
Is it the mirror or the reflected sun in it or the sun in the heavens? 
The mirror is inert and cannot illuminate; the reflected sun is only 
a seeming and does not really exist; the sun is not in contact 
with the dark room and cannot illuminate it. What illuminates 
is really a mixture.of all those three. So is the Jiva a composite 
entity, comprising, tlie conscious Self, the subtle body and. the 
reflection of that: Self in that body. 


चेतन्यं यदधिष्ठानं लिङ्गदेहश्च यः पुन! । 
चिच्छाया लिब्डदेहस्था तत्सङ्गो जीव उच्यते ॥ ११:॥ : 


| 
| 
$ 
| 










Their utility is mentioned in the next stanza and their nature 
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ve That which is the basic consciousness, that which is 
the subtle body, and the lustre of consciousness cast on the 
subtle body — a combination of these is called the Jiva” 


Though it is the Self itself that enters the body and gets the 


name of Jiva, its becoming limited by that body is responsible for 


the loss of its freedom from any limitation. Limitation also is an 
aspect under the control of the Lord. 

माहेश्वरी तु माया या तस्या निर्मागशक्तिवत्‌ | 

विद्यते मोहशक्तिश्व तं जीबं मोहयत्यसी ॥ १२॥ 


“Just like the power of creating, there is also the 
power of deluding in Maya that belongs to the Lord. 
It is that that deludes the Jiva.” 


मोहादनीशतां प्राप्य मगो वपुषि शोचति | 


“ Losing lordship (independence) by reason of the 
delusion, the Jiva immersed in the body grieves." 


Thus far is the creation by the Lord. : 
ईशसृष्टमिदं Bd सर्वमुक्त समासतः 3d 


“All this duality created by God has been briefly 
stated." 


The author proceeds to explain the Man-made duality and 
relies for it on a passage in the Bribadaranyaka Upanishad. 


सप्तालत्राह्मणें देत जीवसृष्टं प्रपञ्चितम्‌ । 
अन्नानि सप ज्ञानेन कर्मणाउजनयत्‌ पिता ॥ १४॥ 


= “In the portion called Saptanna Brahmana, the 
Jiva-created duality is detailed. The protector ( Jiva) 
created by his thought and action seven foods." 


( Brihadaranyaka I-5) 


the next after that, as detailed in that context. 


>» 
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्त्याननमेकं , देवाने दे, Tey चतुर्थकम्‌ । 
अन्यत्‌ त्रितयं आत्मार्थं अन्नानां विनियोजनम्‌ ॥ १५ ॥ 


“One is the food of mortals: two are the foods of 
Devas; the fourth is the food of animals; the other three 
are for himself — such is the distribution of the foods." 


„ - Hanes दशपूर्णमासो क्षीरं तथा मन! । 
वाळू प्राणश्चेति सप्तत्वं अन्नानां अवगम्यताम्‌ ॥ १६ |! 


* Grains etc. (are the food of mortals); Darsa and 
Poornamasa (the sacrificial rites to be done on the new 
moon and full moon days are the two foods of Devas); 
milk (is the food of animals). Similarly, the Mind, 
power of speech and the life breath (are the three foods 
of the Self) — Thus should the seven-foldness of food be 
understood,’ 

Naturally the question arises—whether all these are not 
created by,God Himself? If so, how can it be said to be created 
by the Jiva? The answer is that, though they are created by God, 


their being invested with the nature of food is done only by the 


Jiva. 


ईशेन यचप्येतानि निर्मितानि खरूपतः | 
तथाऽपि , ज्ञानकर्मभ्यां जीवो5कार्पीत्‌ ANT I १७॥ 
“Eyen though these are created by the Lord in their 
respective forms, still the Jiva by his thought and action 
creates their food-ness.”’ 
Is it proper that one should create and that another should 


enjoy? The author gives a popular example to point out its 


propriety. | 
saad जीवभोग्य जगद्द्वाभ्यां समन्वितम्‌ | 
पिठजन्या भवृभोग्या यथा योपित्‌ तथेष्यतास्‌॥ १८॥ 


४ The world is accompanied by two characteristics 


— jt is created by the Lord and it is enjoyed by the Jivg. — 
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and is enjoyed by a husband." 
How is the creation severally done by God and the Jiva? 
The former: creates by: His mere: will and the latter by exercising 
his mind. 
मायावृत््यात्मकों हीशसंकन्पः साधनं जनो. । 
मनोवृस्यात्मको जीवसंकस्पो भोगसाधनस्‌ ॥ १९॥ 0C 


| 
| 
| Let it be considered. like a woman. who. is born of a father 
| 


i God's will in the form of an activity of His Power 
| of Maya is the cause of the birth of things. The Jiva's 
। will in the form of an: activity of the mind is the cause 
of enjoyment.” 


| How. the Jiva creates enjoyability in things is explained in 
| the succeeding stanzas.. 
| 


इशनिर्मितमण्यादो वस्तुन्येकविधे स्थिते । 
भोक्तधीवृत्तिनानात्वात्‌. TAR बहुधेष्यते Ul Re ॥ 


“ Though, in the case of a precious stone ett. created 
by God, the thing remains in the same state, their enjoy- 
ment is conceived of in several ways as there is variety in 
the mental activities of the enjoyers.”’ 


The-author illustrates this variety of conceptions.in the next 
three stanzas.. 


हष्यत्येकी' मणि लब्ध्वा क्रुध्यत्यन्यों लाभतः | 
परयत्येव विरक्तोऽत्र न हृष्यति न gen usta 
* One gets delighted ‘on. obtaining. a precious stone; 


another however gets angry at not obtaining it; a person: 


who is desireless simply sees it, he is neither delighted 
nor angry." 
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“There are three forms, the desirable, the undesirable 
and the indifferent, in the precious stone, which are created 
by.the Jivas. The form created by God is common in all 
the three.” 


भार्या स्वुपा ननान्दा च याता सातेत्यनेकपा | 
प्रतियोगिधिया योपिद्‌ भिद्यते न स्वरूपतः | २३ ॥ 


“A woman is differently conceived of as a wife or 
a daughter-in-law or a husband's sister or a husband's 
brother's wife or a mother in various ways by the minds 
of the correlative persons but is not different in her true 
nature," 


Since her natural form remains the same, how is it proper to 
say that other mental forms are created in her? 
a ज्ञानानि मिद्यन्तां आकारस्तु न भिद्यते । 
योषिद्पुष्यातेशयो न दृष्टो जीवनिर्मितः ॥ २४॥ 


“Tet the conceptions vary. The natural form does 
not vary. No addition is seen created iby the. Jiva in 
the body of the woman." 


Ha, . मांसमथी -योपित्‌ काचिद॒न्या -मनोमयी | 
wane ' अमेदेऽपि Rr R मनोमयी ॥ २५॥ 
“It is not so. There is the woman made of flesh. 

There is another, a different, woman created by the mind. 

Though the fleshy woman does not vary, the mind-born 

woman does certainly vary.” 

A mind-created form is possible in the cases of hallucination, 
dream and imagination. How can one say that that there is a 
mind-created form’where there’ is a ‘tangible perceptible form — 
present: before him in flesh:and blood ? 


भ्रान्तिखभ भनोराज्यस्मृंतिष्वस्तु ANAT । अं 
जाग्रन्मानेन ATA न मनोमयतेति चेत्‌ ॥ '२६॥ 
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“Yet there be a mind-created form in delusion, 
dreaming, imagining or in recollecting, there can be no 


mind-createdness in what is an object of perception in 
the waking state. If it is so urged,” 


बाढ, माने तु मेयेन योगात्‌ स्याद्विषयाक्कतिः । 
भाष्यवातिककाराम्यां अपमर्थ उदीरितः ॥ २७ N 


* Tt is quite true. But when the means of knowledge 
is in contact With the object of knowledge, it takes on 
the form of that object. This matter is mentioned by 
the authors of the Bhashya and Vartika (Sri Sankara 
Bhagavatpada and Sri Suresvara;."* 


| 

i Thus in all cases of perception the mind creates a mental 
form for the object other than the physical form which it already 
| has. In support of his statement, the author quotes two stanzas 
| from the Upadesa Sahasri of Sri Sankara Bhagavatpada and one 
| from the Vartika of Sri Suresvara. 


| 
| 


WU यथा WA तन्निभं जायते तथा | 
रूपादीन्‌ व्याप्लुवच्चित तन्निम इश्यते TAY ॥ २८ ॥ 


‘Just as (molten) copper poured into a mould 
becomes similar to it, so is the mind enveloping forms 
etc. certainly seen to be similar to them." 






As the mind is not such a tangible thing as copper, another 


example, the example of a thing which is not tangible, is also 
given, 


` व्पञ्जको वा यथाऽऽलोको व्यङ्ग्यसाकारतामियात्‌ । 
सर्वार्थव्यज्ञकत्वाड्वीः अर्थाकारा प्रदृश्यते ॥ २९ I 


j “Or, just as light which illumines gets the shape 
_ Of the object illuminated, so is the mind, because of its 
E Ee illuminating all objects, seen to be of the form of those 
objects.” Es 
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मातुमानाभिनिष्पत्तिः निष्पन्नं मेयमेति तत्‌ । ` 
मेयाभिसङ्गतं तच्च मेयाभत्वं प्रपद्यते || ३० ॥ 


The means of knowledge comes from the knower. 
Having come out, it goes to the object of knowledge. 
When it has well contacted the object of knowledge, it 
gets the similitude of that object of knowledge." 


The author sums up the discussion thus— 


सत्येवं विषयी दो स्तो घटौ सृन्मयघीमयौ | 
सुन्मयो मानमेयः स्यात्‌ साक्षिभास्यस्तु धीमयः ॥ ३१ ॥ 


"As it is so, there are two pots as objects, the 
mud-made and the mind-made. The mud-made pot is 
grasped by the means of knowledge; the mind-made pot 
however is illuminated by the witnessing Self.” 


The author proceeds to demonstrate that of these two crea- 
tions, God-made and Jiva-made, it is the latter alone that is res- 
ponsible for all our troubles. 


अन्वयव्यतिरेकाभ्यां धीमयो जीवबन्धकृत्‌ । 
सत्यस्मिन सुखदुःखे स्तः, तस्मिन्नसति न इयम्‌ ॥ ३२ ॥ 


The mind-created is the cause of bondage of the 
Jiva as seen by the tests of concordance and discordance, 
When it ( the mind-created) is present, there are pleasure 
and pain; when it is not present, there are no sueh both 
( pleasure and pain ) ." ! 


असत्यपि च Tas स्वमादों बघ्यते. नरः । 
समाविसुसिमूच्छांसु सत्यप्यस्मिन्‌ न बध्यते ॥ ३३ Í 
* Eyen though external things are not present in - 
dreams etc., the man is affected (because of the minde 


created things there). Though the external things do 
exist in the states of Samadhi, deep sleep and unconscious- 
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ness, he is not affected (as there are no mind-created 
things there) ." 


दूरदेशं गते पुत्र जीवत्येवातर तर्पिता । 
विप्रलम्भकवाक्येन ud मत्वा प्ररोदिति ॥ ३४ || 


` ञ्रृतेऽपि तस्मिन्‌ वार्तायामश्चतायां न रोदिति,। 


** When a son has gone to a distant place and is quite 
alive, his father on hearing the word of a deceitful person 
weeps thinking him to be dead. Even if he is dead, he 
does not weep when he has not heard the report (of the 
death)." 


- अतः सर्वस्य जीवस्य बन्धकृन्मानसं जगत्‌ ॥ ३५ ॥ 


| “Therefore it is the mind-created world that is 
responsible for the bondage of all Jivas.” 


The author warns the reader here that this must not be taken 
to be the same as the theory of the Buddhists who say that the 
world is but a bundle of sensations and has no existence of its 
own for the Vedanti admits the existence of the external world 
for creating those sensations. 


` विज्ञानवादो वाह्यार्थवैयथ्यात्स्यादिद्देति चेत्‌ । 
. न, हृ्ाकारमाधातुं बाह्यस्थापेक्षितत्यतः ॥ ३६ ॥ 


‘Jf it is urged that, by granting the uselessness of 
| external things here, this is but the contention of idealism, 
: : we say ** No”, for the external things are required for 
l creating the forms in the mind ° 





Ns क्र __ Simply because the Vedanti admits the existence of external 
COMES things, he must not be understood as admitting their reality or 
TN even usefulness, for the functions of the means of knowledge is 








EEr: only to make things known and not to: establish their reality or 
_ usefulness | | | 
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वेयथ्येमस्तु वा बाह्यं न वारयितुमीश्महे । 
प्रयोजनमपेक्षन्ते न मानानीति हि Rafa: ।। ३७ Il 


‘Or, let external things have uselessness. We are 
not concerned to deny it. The means of knowledge do 
not expect utility (in the objects of knowledge) — such 
is the situation." 


* If then it is the mind-created world alone that is responsible 
for all our ills, will it not be sufficient if the mind is prevented 
from so creating? Why should any knowledge of Brahman be 
acquired ? 


बन्थशरेन्मानमद्देत तन्निरोधेन शाम्यति । 
अभ्यसेद्योगमेवातो ब्रह्मज्ञानेन कि वद ।। ३८ ॥ 


“If bondage is due to the mind-made duality, it 
Will vanish if it (the mind) is stopped So one should 
practice Yoga’ (mind-control) only. What is the use of 
the knowledge of Brahman? Tell me." 


The simple answer is that mere mental control cannot secure 
the absolute effacement of duality. The effect will be only 
temporary 


तात्कांलिकडुतश्रान्तावष्यागामिजनिक्षयः 
Haat विना न स्यात्‌ इति वेदान्तडिण्डिमः ॥ ३९ ॥ 


“ Though there will be cessation of duality for the 
time, the cessation of future births cannot be without 
the knowledge of Brahman. Such is the proclamation 
‘of the Vedanta.” s 


Further the non-peroeption of duality is not a necessary 
element of self-realisation nor of freedom from bondage. 


A perception of its unreality is sufficient. _ 


अनिवृत्तेडपीशसृष्ट देते तस्य aem | 
बुद्ध्वा ब्रह्माद्वयं बोद्धुं शक्यं वस्त्वेक्यवादिनः । ४० ॥ 
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« For one who holds that there is only one Real 
Thing, the secondless Brahman is capable of being known, 
if the unreality of the duality is realised, even though the 
God-made duality does not vanish." 


That the mere vanishing of duality will not be of use in the rise 
of self-knowledge is also clear from the fact that, during the 
period of dissolution of the world at the Pralaya, there is certainly 
cessation of duality but no self-knowledge; that state lacks evea 
the necessary means of knowledge. 


qu तन्निवत्तो तु गुरुशा्राधमावतः | 
विरोधिदेताभावेडपि न शक्यं MJA ॥ ४१ ॥ 


* During the dissolution period, though there is the 
cessation of God-made duality and though duality the 
opposite (of non-duality) is absent, it is not possible to 
know the Second-less Brahman, as there is no Guru, 
Sastra and other aids to knowledge.” 


| 
| 


The God-made world is not only not a hindrance to self- 
knowledge but is even helpful, as it furnishes us with the Guru, 
Sastra and other aids to knowledge. Further, as it is made 
by God, it is beyond our competency to get rid of it. 


अबाधकं साधक च देत ईश्वरनिर्मितम्‌ । 
अपनेतुमशक्यं चेत्यास्तां तद्‌ द्विष्यते कुतः li ४२ I 
“The duality created by God is not harmful and 


, is even helpful. It is impossible to wipe it off Let it 
therefore be. Why should it be hated?" 






Having dealt with the God-made duality, the author takes 
up the Man-made duality for consideration. ' 


stada तु शासत्रीय अशाख्रीयं इति द्विधा ¦ 
उपाददीत शाल्रीयं आतच्तस्यावबोधनात्‌ ॥ ४३॥ , 
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" Fhe duality created by the Jiva ts two-fold; ‘that 
which is in conformity with the Sastra and that which 
is not in conformity with the Sastra. That which is in 
conformity with the Sastra must be iaken up ill the 
realisation of truth." 


आत्मब्रह्मविचारार्यं We मानसं जगत । ˆ 
" युद्धे तरवे तचच हेयं इति श्रत्यकुद्यासनम्‌ ॥ ४४ ॥ 


ss» What is known as the. enquiry about the Self and 
. Brahman is the mind-made world in confirmity with the. ., 
Sastra. Even this must be abandoned when the truth has 
been realised — such is the command of the Veda." ` 


The author quotes a large number of Vedic passages in 
support of the statement that even this must be abandoned. 


` शाद्धाण्यधीत्य मेधाबी अभ्यस्य च पुन! पून! | 
परम STR विज्ञाय उत्कावत्‌ तान्यथोत्सूजेत्‌ ॥ ४५॥ 


“The »wise man after learning the Sastras and 

` repeatedly practising ( what is stated there) and realising 
the Supreme Brahman should throw them away as (he 
would) a torch (at the end of a journey in the night).” . 


' ग्रन्यमम्यस्थ मेधावी ज्ञानविज्ञानतत्परः 
पलालमिव धान्यार्थी त्यजेद्‌ ग्रन्थम्शेषतः Rf 


* The wise man after repeated practice and bent upon. 5 | 
knowledge and realisation: must give up: all books without : 25 
exception just as a person desirous of grain throws away = 
the. chaff, (after taking the. grains). ay 9४८ 


तमेव धीरो विज्ञाय प्रज्ञा git TE | eis ^ 
नानुध्यायादू बहून्‌ शब्दान्‌ वाचोः विग्लापना हि qq ४७॥ 


** The:wise- Brahmana after well: knowing: tt: (the Self) 
should concentrate: (only upon that): He must noti skin: 
P-l3 a 
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over -(other) many words for it is only a tiring ef the 
faculty of speech." | ० 


तमेवैकं विजानीथ eur वाचो RAJAT | 
यच्छेदू वाड्मनसी प्राज्ञ! इत्याघाः श्रुतयः स्फुटा? ॥ ४८॥ 


** Well know That only, the One. Give up all other 
words. The wise must control speech in the mind —These 
and other Vedic passages’ are clear." 


| Having considered the Sastric duality in stanzas 44 to 48, tho 
i unsastric duality is dealt with in stanzas 49 to 62. 
| ` आशा्नीयमपि दवतं तीत मन्दं इति दविधा | 
i ५ ose कामक्रोधादिक dU, मनोराज्यं तथेतरत्‌ ॥ ४९ N 


{| ' “The unsastric duality is of two sorts, the strong and 
f the weak. The strong variety is love, anger and the like. 
th Similarly, the weak is the mental musing.” 


. उभय तस्वनोधात्‌ प्राक्‌ निवाय बोधसिद्धये ।. 
. शम! समाहितत्वं च साधनेषु SUD यतः ॥ ५० tt 


.. ‘As mind-control and mental equipoise are prescribed 
among the means (to realisation), both (the strong and 
the weak varieties) must be got rid of, before the realisa- 
tion of truth, for the attainment of realisation.” 







The control of the mind is prescribed for getting rid of love, 
hate, greed etc; mental equipoise is prescribed to secure cessation 
of the waverings of the mind. Does the statement that these 
must be got rid of before realisation imply that they may remain 
unchecked after realisation ?. Certainly not, says the author. 


| बोधादृध्वे च तद्वेयं जीवन्युक्तिप्रपिद्यये । 
5५ URRA युक्तस्य न हि युक्तता ॥ ५१॥ 


ES ae i if It must be given up after realisation also, for the 
E Gtiginment, Of Jivan-mukti (freedom from bondage even - 


4] DVAITÀ VIVEKA -१03 


when living), for there can be no freedom for one wko is 
accompanied by the bondage of love and other ills. - ^. 


जीवन्छुक्तिरियं मा भूत्‌ जन्माभावे त्वहं कृती | 
तहि जन्मापि तेऽस्त्वेव स्वगेमात्रात कृती भव ॥ ५२ ॥ 


“Let not this Jivan-muktt be. I am satisfied with 

o the absence of a future birth". (If it is so said, he must 

be told). “In that cause, let the future birth also be for 
you. You may be satisfied with heaven itself" — 


If a person claiming to have realised the Self is unwilling te 
strive for Jivanmukti for fear of losing the few pleasures which 
this world can give, he cannot with any consistency claim to 
have overcome the desire for the pleasures of heavenly life 


क्षयातिशयदोषेण TA हेयो यदा तदा 
स्वयं दोषतमात्साऽयं कामादिः कि न हीयते tl ५३॥ 


“Pit is said that heaven has to be given up as it is. 
subject to the defects of decay and gradation, why are not ; 
love etc., which are in themselves highly faulty given up? ™ 


Heavenly pleasures will become exhausted when the store of 
Punya responsible for them has worked itself out. Further the 
mere fact that heavenly pleasures are of various gradations will 
give rise to envy and other disagreeable traits which will interfere 
with the proper enjoyment of those pleasures. If heavenly 
pleasure is not worth having because of these defects, does it not 
follow that the earthly pleasures are very much more unworthy 
of being retained? How can a realised person wish their 
continuance ? 


ard बुध्वा5पि'कामादीन निःशेष न जहासि चेत्‌ । ` 
यथेष्टाचरणं ते स्यात्‌ करमशास्रातिलद्दिनः ॥ ५४॥ 


४ JF you do not abandon leve efc. without any remnant 
even after knowing the truth, for you who transgresses the 
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Karma Sastra (rules of conduct) there will be conduct as 
you like (zeckless conduct in accordance with the dictates 
of the unregulated mind).”’ 


बुड्धाहत्खतसस यथेशचरण यदि | 
शुनां TAC चेव को भेदोऽशुचिभक्षणे | ५५ U 


“If there is unregulated conduct in one who has 
kuown the Secandless Brahman as his own true nature, 
what is the. difference between dogs and knowers of truth 
in case of their eating what is impure? 


&? s 


The author is driving to the conclusion that the knower of 
the truth can never transgress the prescribed rules of conduct and 
that, if one does so, ho is zot a knower of truth. 


बोधात्‌ पुरा मनोदोषमात्रात छ्िश्नासथाधुता । 
अशेषलोकनिन्दा चेंत्यदों ते बोधवेभवस्‌ || ५६ ॥ 


“ Before realisation you suffered only from the defects 
of the mind. Thereafter now, you have the abuse also of 


the entire world. The grandeur of your realisation is 
wonderful!” 


विदूवराहादितुल्यत्वे mace: TARE अवान्‌ | 
सवधीदोपसंत्यागरात्‌ ठोके! पूज्यस्व TTT ॥ ५७.॥ 
१ Knower. of. truth, as you,are, do.not. desire. to have 


similarity. with. pigs. etc. By. completely eradicating. all 
mental defects, be. respected by the people. like a God.” 


काम्यादिदोपदृ्ट्याया! कामादित्यागहेतवः | | 
प्रसिद्वा NATAT तानन्विष्य सुखी भव ॥ ५८ |) 


" The means for. giving up love etc. are the recogni- 
tion of faultiness in the objects of love etc. This is well 
kno been the Sastras dealing with. release. from bondage. 
Observe, them and be happy. 
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Thus far the author has dealt with the strong variety of 
mind-made duality, namely, love etc. He then considers the 
weak variety, namely, mental musings. As they are quite harm- 
less to anybody, what harm is there if they are not overcome? 


त्यज्यतामेष कामादिः , मनोराज्यें तु का Alar । 
„ अशेषदोषबीजत्वात्‌ क्षतिः भगवृतेरिता ॥ ५९॥ 
* Tet this love etc. be given up. What is the harm 


if mental musing subsists? As it is the seed for all faults, 
its harmfulness is mentioned by the Lord (in the Gita) ." 


ध्यायती विषयान्‌ पुम्सः सङ्गस्तेषूपजायते | 
सङ्गात्‌ संजायते कामः कामात्‌ क्रोधोऽभिजायते ॥ ६० ॥ 
** To a person who cogitates over objects, attachment 


in them is born; from attachment, desire is born; from 
desire,,anger is born." (Gita II, 62) 


Such mental activity is capable of being overcome in two 
ways, one by what is called Nirvikalpa Samadhi and the other by 
prolonged pronunciation of Pranava. 


ara जेतु मनोराज्यं निर्विकल्पसमाधितः । 
सुसंपाद क्रमात्‌ सोऽपि सविकल्पसमाधिमा ॥ ६१ ॥ 


« Mental musing is possible of being defeated by 
Nirvikalpa Samadhi. That also is easily attainable 


through Savikalpa Samadhi 


The author does not explain these terms in this chapter: 
They are described in the treatise Jivanmukti Viveka by the same 


author. 


बुद्धतरवेन धीदोषशुन्येनेकान्तवासिना । 
दीप प्रणवमुचाये मनोराज्यं पिजीयते ॥ ६२ ॥ 


PauU 
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। | .* By one who has known the truth, is free from the 

| defects of the mind and is accustomed to be quite alone, 

i 


mental activity is overcome by pronouncing the Pranava 
prolongedly.”’ 


जिते तिन्‌ वृत्तिशूल्य मनस्तिष्ठति garg । 
एतत्पद्‌ वसिष्ठेन रामाय FARIA ॥ ६३ ॥ 

* When this (mental activity) is conquered (in either 
" of the ways mentioned above) , the mind remains without 


m activity like a dumb person. This state has been explained 
by Vasishtha to Rama in several ways.” 


|| i Two stanzas are here quoted from Yoga Vasishtha — 


if दृश्य नास्तीति बोधेन मनसो इश्यमाजनम्‌ | 
संपन्नं चेत्‌ तदुत्पन्ना परा निर्बाणनिब्वतिः।। ६४ ॥ 
“Uf the wiping out of objects from the mind is secured 


| "i by the knowledge that the object does not exist, from it 
arises the highest bliss of freedom.” 


विचारितमल gra चिरमुद्गाहित मिथः | 
संत्यक्तवासनान्मोनाइते नास्त्युत्तमं पद्म्‌ ॥ ६५॥ 


* The Sastra has been amply enquired into. Its 
purport has been grasped by mutual discussion for long. 
(The net result is) there is no state higher than the silence 
where all tendencies haye been completely abandoned.” 














E It may sometimes happen that past Karma distracts the 
mind. Even then the only remedy is Concentration. 


Rarer कदाचित्‌ धीः कर्मणा भोगदायिना | | 
पुन! समाहिता सा स्यात्‌ तदैवाभ्यासपाटवात्‌ ।। ६६ II 
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ES sf Sometimes, the mind may be distracted by Karma 


. . generating experience (of pain or pleasure). - By the — 








» 

Rt 
“ar 
a 


4].. DVAITA VIVEKA 407 


strength of repeated practice, the mind will even then 
become again equipoised.”’ 
विक्षेप यस्य नाइ्त्यस्य ब्रह्मविच्वं न मन्यते । 
ब्रह्मायमिति प्राहुः BAR पारदशिनः॥ ६७ ॥ 
‘Knowership of Brahman is not attributed to one for. 


whom there is no distraction. Sages who have seen the 
other shore say that he is Brahnian itself.” 


This is stated by Vasishtha himself thus — 
दशनादशने SAT खयं केवलरूपतः | 
यस्तिष्ठति स तु ब्रह्मम्‌ Aa न ब्रह्मवित्‌ खयम्‌ ॥ ६८॥ 


* He who stands by himself in the form of Alone-ness 
giving up seeing and not-seeing is, O Brahmana, verily 
Brahman and not a mere knower of Brahman.” 


Sri Vidyaranya concludes this chapter by drawing our 
attention to the utility of discarding the man-made duality. 


sirga: परा काष्ठा जीवदवेतविवजनात्‌ | | E 
ठम्यतेञसावतो5ब्रेद Eur विवेचितस्‌॥ ६९ ॥ | 


« This highest limit of Jivanmukti is obtained by 
eradicating the duality created by the Jiva. It has 
therefore been distinguished here from the duality created 
by the Lord.” 
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a. 
GHAPTER V 


॥ महावाक्यविवेकः ॥ 
MAHAVAKYA VIVEKA 
(ANALYSIS OF THE GREAT PASSAGES ) 


The four Mahavakyas, the Great Passages, are taken respec- 
tively from each of the four Vedas and are given as sacred 
Mantras to all Sannyasis who belong to the Advaita order. Their 
deep purport and significance are imparted by competent Teachers 
to competent disciples who receive initiation from them. As 
they however form part of the Upanishads, they are learnt in the 
usual course by all those who have access to the Upanishads. 
Accordingly a rough idea of what they mean is sought to be 
conveyed in this chapter but, as may be seen from a perusal of it, 
much more has to be learnt before one can grasp their full signi- 
ficance and far more earnest endeavour in the spiritual field is 
necessary to enable him to actually realise, as a matter ‘of personal 
experience, the truth conveyed by them. It may be generally 
stated that the ficst Great Passage is in the nature of an enuncia- 
tion of Brahman ; the third has the form ofa teaching ; the second 
is a recapitulation by the disciple; the fourth is the conclusion. 
But it must be borne in mind that every one of them is itself 
self-contained enough to convey the main idea that the essence 
of the individual soül is none other than Brahman itself, Sri 
Vidyaranya devotes just two stanzas for each of the four passapes 
and gives out the meaning of the words therein. He deals with 
the subject in the order of the Vedas. 


येनेक्षते शृणोतीदं जिप्रति व्याकरोति च | 
खाइखादू विजानाति तत्‌ प्रज्ञानं उदीरितम ॥ १॥ 


A A That by which one hears this, smells, describes, 
mows as tasty or not, is mentioned as “Prajnaną” 
Consciousness." 
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This” means the entire universe of names and forms and 
signifies everything which has ever been, which is or which 
will be, an object of cognition either by the senses or the mind 
at any place at any time to any person. The words “ hears ° 
etc., are only illustrative and include all kinds of cognition. 
The word “Consciousness”? does not mean any abstraction 
but a positive Entity whose nature is consciousness. 


^ चतुगुखेन्द्रदेवेषु मनुष्याश्वगवादिषु | 
चतन्यमेझं ब्रह्मातः प्रज्ञानं ब्रह्म मय्यपि || २॥ 


८ The One Consciousness which is in Brahma, Indra 

and other Devas and in human beings, horses, cows etc. is 

“Brahman”. The Consciousness in me also is therefore 

Brahman.” 

Here also the words '* Brahma etc.,” are only illustrative of 
all supra-terrestrial beings and the words “human beings etc." 
of all terrestrial beings includjng plants and the elements. If 
Brahman is the universal Consciousness, the Consciousness that 
inheres and is perceptible in the individuals is certainly also the 
same Brahman. 


परिपूर्णः परात्मा5स्मिन्‌ देहे विधाधिक्रारिणि । 
gu: साक्षितया खित्वा स्फुरन्‌ अद्वमितीयेते ॥ ३॥ 


« The All-full Supreme Self residing as the witness of 
the mind in this body which is qualified to get knowledge 
and is shining therein is called the “I ae 


That is, when the Supreme Self appears to be limited to the 
body, it gets the name of *' I^, the Individual Soul. 


खतः पुणेः परात्माउत्न ब्रह्मशब्देन वर्णितः । 
अस्मी त्यैक्यपरामश) तेन HA मवाम्यहस्‌ ॥ 9 ॥. 


« The Supreme Self by itself Full is here denoted by the 
word “Brahman”. The word ‘Am* denotes the: enuncia- 
tion of identity.. Therefore I am Brahman” | 


M. " pY "७५ - : ' 
NO ULL. EI IN, 
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The word ५ here" means “ in the Yajur Veda. Mahavakya ”’. 
The Self though appearing to be limited by the body is essentially 
the same as the Supreme Self. 


एकमेवाद्वितीय सत्‌ नामरूपविव्जितम्‌ | 
सृष्ट! पुराऽधुनाऽप्यस्य aera तदितीयते ॥ ५ ॥ 


४ The One Only Secondless Existent was before . 
"n 
creation without name and form and its being of the same 
nature even now is indicated by the word ** That". 


Simply because names and forms appear after creation, 
they cannot in any manner affect the nature of the underlying 
Reality. Simply because gold is given the names and shapes of 
rings and chains, it does not cease to be gold. 


श्रोतु्दहेन्द्रियातीत वस्त्व त्वपदेरितम । 
एकता ग्राद्यतेञसीति तदेक्यमतुभयतास्‌ ॥ ६ ॥ 


* The Reality in the hearer which transcends the body 

and the senses is mentioned by the word “ Thou? here. 

- Their identity is conveyed by the word “art”. Let the 
identity between them be experienced." 





“Here” means “in the Sama Veda Mahavakya ”. The word 
“senses” includes the inner sense, mind. **Them"' means the 
“That” of the previous stanza and the “ Thou” of this stanza. 


खप्रकाशापरोक्षत्वं अयमित्युक्तितो सतम्‌ । 
अहकारादिदेहान्तात्‌ प्रत्यगात्मेति गीयते ॥७ ॥ 


“Self-luminosity and immediate perceptibility are the 


; : i significance of the word “This”. That which is inner 
VE than all, beginning with egoism and ending with the body, 
— iis called the Atma, Soul.” 





Eee “ Self-luminosity " excludes inert things. “Immediate per- ` 
BS र r ceptibility ° excludes: objective things separated by time, distance - 
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or other circumstance. The Atma shines without the help of 
any other light and is not objective as it is the subject itself. All 
the elements ordinarily included in the conception of “ persona- 
lity”, namely the sense of I, the intellect, the m ind, the senses, 
the life-breath and the physical body are really objective and 
therefore the Self transcends all these. 


इृश्यमानस्य सर्वस्य जगदरत्तमीयंते | 
ब्रह्मशब्देन तद्‌ ब्रह्म खप्रकाश त्सरूपकप ॥ ८ ॥ 
“ The Real Substance of all the perceptible universe 


is mentioned by the word “Brahman”. That Brahman is 
of the nature of the self-luminous Self." 


That is, Brahman is not an objective thing which is distinct 
from the Self nor does it require any other light to make it shine. 
It is identical with the Self and is,therefore self-luminous. 


9 
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CHAPTER VI 
॥ चित्रदीपः ॥ 
CHITRA DEEPA 
(THE LIGHT OF A PICTURE) 


In this chapter Sri Vidyaranya gives a very novel presenta- 
tion of a very abstruse subject so that it can be easily understood 
by everybody. It was said in the previous chapters that Brahman 
is the underlying Reality and that the entire universe is not only 
a creation of it but is even now not different from it, as the 
universe as such has no existence apart from the existence lent 
to it by Brahman. Here the author explains how and in what 
stages Brahman became the universe and how it remains the 
same in spite of the countless names and forms which make up 
the universe. = 


यथा चित्रपटे दृष्ट अवस्थानां चतुष्टयम्‌ । 
परमात्मनि विज्ञेयं तथाऽबरस्थाचतुष्टयस्‌ || १ ॥ 


“Just as four stages are observed in ( the making of) 
a picture-canvas, similarly four stages must be recognised 
in the Supreme Self ( in its becoming the universe ).” 


Those four stages are mentioned in the next stanza — 


यथा घातो Asay लाज्छितो रञ्जितः पटः | 
चिदन्तयांमी ब्रत्रात्मा बिराडात्मा तथेयेते ॥ २॥ 


"Just as the canvas is well washed, made stiff, 
outlines marked on it and then coloured, so is the Atma 
said to be Chit (Pure Consciousness ), Antaryami (the 


_ Inner Ruler), Sutratma ( the String-like Self) and Virat 
(the Shiner ).” 


हि E - Whe author himself explains these terms, 





TE 
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खतः शुभ्रो$त्र धौतः स्यात्‌ घडितो5्नविठेपनात्‌ | ` 
मष्याकारैः Besar स्यात्‌, रञ्जितो वर्णपूरणात्‌ ॥ ३ ॥ 


«Among these, the “ well-washed" is what is white 
by itself; “made stiff" is by the application of paste ; 
« outlines marked” is by lines made by ink; “ coloured" 
is by the filling up of the colours." 


स्वतः चित्‌, अन्तर्यामी तु मायावी , बक्ष्मसृष्टितः | 


सत्रात्मा , स्थुलसृष्य्यैव विराट, इत्युच्यते W ll ४ ॥ 


« Chit (pure consciousness) by itself, Antaryami 
however by association with Maya, Sutratma because of 
the subtle creation and Virat by reason of the gross 
creation alone — so is the Supreme described." 


sme: PATA? प्राणिनोऽत्र जडा अपि । 
उत्तमाधमभावेन वर्तन्ते, पटचित्रवत्‌ ॥ ५ ॥ 
& All living beings from Brahma to the tiniest plant 
(or worm) and even the inanimate things are here, (in 


Virat) as high and low (in various degrees) just like the 
figures on the canvas.” 


चित्रापितमनुष्याणां वख्रामासाः TE एथक्‌ | 
चित्राधारेण TAN ACM RW कटिपता! ॥ ६॥ 
«For the men shown in the picture, seeming cloths 


are separately provided. They are only notionally created 
resembling the cloth, the background of the picture.” 


पृथक्‌ पृथक्‌ चिदाभासाः चतन्याध्यस्त॑देहिनाम्‌ । 
कल्प्यन्ते जीवनामानो बहुधा संसरन्त्यमी ७॥ 


«As regards the embodied beings imposed on. cons- 
clousness, seeming consciousness is provided separately — 
for them in the name of Jivas (individual souls) and those 
wander about in various ways.” | 
P$ 7 
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| वख्राभासस्थितान्‌ वर्णान्‌ यद्वद्‌ आधारवस्नमान्‌ | 
। वदन्त्यज्ञाः तथा जीवसंसारं चिद्गतं AR: ॥ ८ ॥ 


"Just as the ignorant say that the colours in the 
seeming cloths are in the underlying cloth, so do they 


think that the wandering of the Jiva belongs to 
E. consciousness.” 


| चित्रखपर्वतादीनां ब्रामासो न लिख्यते | 
| सृश्खिम्ृत्तिकादीनां चिदाभासस्तथा न R ॥ ९ ॥ 


“The seeming cloth is not painted Jor the mountains 
etc., in the picture. Similarly, there is no seeming 
consciousness in the mud etc. in the creation.” 


"n 


. 


. संसारः परमार्थोऽयं dew: स्वात्मवस्तुनि | 
i A » A 
| इति आन्तिरविद्या स्यात्‌ , विधयैषा निवर्त्यते ।। १० || 


| “The mistaken idea that the wandering is real and 
| is well stuck in the True Thing, One's Self, is A vidya, 
| (Nescience). It is removed by knowledge. 


आत्माभासस्य जीवस्य संसारो नात्मवस्तुनः | | 
इति बोधो भवेद्‌ विद्या लभ्यतेऽसौ विचारणात्‌ ॥ ११ y 


The realisation that the Wandering is only of the 
Jiva the reflected Self and not 


of the Real Self is know- 
ledge. That knowledge is obtained from enquiry." 


सदा विचारयेत्‌ तस्मात्‌ जगञ्जीबपरात्मनः | 


" Therefore one must always enquire about the 
Universe, the Jiva and the Supreme Self. ° 


जीवमावजगङ्भावबाघे खात्मैव शिष्यते ॥ १२॥ 


“When the 






existence of the Jiya and the existence A 
are negatived, One's Self alone remains,’ 5 


* 
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नाप्रती तिस्तयोर्बाधः कितु मिथ्यात्वनिश्चयः | 
नो चेत्‌ सुपुप्तिमूछांदो इुच्येतायल्लतो जनः ॥ १३॥ 


* Their negation is not their non-perception but only 
a firm conviction that they are unreal. Jf it is not so, 
people can attain freedom without any effort, in the states 
of deep sleep, unconsciousness etc." 


` परमात्माबशेषोऽपि तस्सत्यलवविनिश्रयः | 
न MRAR: नो चेत्‌ जीवन्युक्तिन संभवेत्‌ ॥ १४॥ 


* The realisation of the residuary nature of the 
Supreme Self (mentioned in stanza 72) is also only the 
firm conviction about its Reality. It is not forgetfulness 
of the world. If it is not so, Jivanmukti (freedom even 
while living ) will not be possible.” 


परोक्षा चापरोक्षेति विद्या Sat विचारजा | 
तद्रापेरोक्षविद्याप्तो विचारोऽयं समाप्यते ॥ १५ di 


“Knowledge born of enquiry is of two sorts, indirect 
and direct. Between them, on the securing of direct 
knowledge, this enquiry comes to an end.” 


असित ब्रक्लेति चेद्ेद परोक्षज्ञानमेव तत्‌ । 
अहं ब्रह्मेति चेद्वेद साक्षात्कारः स उच्यते | १६॥ 


«jf one knows “Brahman exists", that is only 
indirect knowledge. If he knows “ I am Brahman”, that 
is called direct knowledge." 


' तत्साक्षात्कारसिद्रथथ आत्मतत्त्व विविच्यते | 
येनायं सर्वसंसारात सद्य एव विश्ुच्यते li १७॥ 


« For the attainment of that direct perception, the 
true nature of the Self is analysed, by which analysis he 


. ds even immediately released from all wandering (the life 


> 
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of birth and death, pleasure and pain, compendlously 
called Samsara )." 


~ ooo “> ~ 


The author analyses the Self in an original manner with 
reference to the illustrations offered by Akasa. 


कूटस्थो ब्रह्म जीवेशो edd चित्‌ चतुर्विधा | 
घटाकाशमहाकाशो जलाकाशाभ्रखे यथा ॥ १८॥ - 


* Chit (consciousness) is four-fold thus — Kutastha 
(the pure Self), Brahman (the Supreme Self), Jiva (the 
if individual Self) and Isvara (the Universal Self) — just 
| as there are the pot-Akasa, the great Akasa, the water- 
Akasa and the cloud-Akasa." 
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The author himself explains these terms. 


| घटावच्डिच्खे नीरं यत्‌ तत्र प्रतिबिश्वितः । 
साश्रनक्ष आकाशो जलाकीश उदीरितः ॥ १९ ॥ 


N 
“The Akasa along with the clouds and stars which 
are reflected in the water that occupies the space limited 
by the pot is called water-Akasa.” 


महाकाशस्य मध्ये यत्‌ मेघमण्डलमीक्ष्यते । 
प्रतिबिम्बतया तत्र मेघाकाशो जले स्थितः ॥ २० |! 


“ Cloud-Akasa is that which is reflected in the water 


in what is seen as an expansive cloud in the midst of the 
great Akasa.” 





As we have never seen Akasa r 
author hastens to say that its existence is only inferential as the 


cloud containing water particles may be assumed to be capable 
of reflecting things as other waters. 


मेथांशरूपमुदकं तुपाराकारसंस्थितम । 
तन्न सग्रतिषिस्बरोऽयं नीरत्वादनुमीयते ॥ २१ || 


flected in a cloud, the 


> 
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“The water which forms the component parts’ of 
a cloud is there in the form of tiny particles. This 
reflection of Akasa in it is inferred as it also is water." 


The author does not think it necessary to define the pot- 
Akasa and the great Akasa as they are quite familiar things. 
Pot-Akasa is the Space enclosed in the pot; the great Akasa 
is the expansive Space which envelops and pervades everything. 
He takes up the Kutastha for elaborating. 


अधिष्ठानतया देहद्॒यावच्छिन्नचेतनः | ; 
कूटवत्‌ निर्विकारेण fa: कूटस्य उच्यते ॥ २२ ॥ 


« The conscious Entity which by being the back- 
ground is circumscribed by the two bodies and remains 
unchanged like an anvil is called the Kutastha.” 


The metal which is brought to the anvil is beaten and 
given various shapes but the aavil remains firm and unchanged. 
So is this Kutastha. 


कूटस्थे कल्पिता बुद्धि! तत्र चित्प्रतिबिम्धकः | 
प्राणानां घारणात्‌ जीवः संसारेण स युज्यते ॥ २३॥ 


« Buddhi, the Intellect, is imposed on the Kutastha ; 
the reflection of consciousness in that Buddhi is the Jiva, 
Individual Soul. He is called so as he sustains the life- 
breaths. It is he that is associated with Samsara.” 


How is it that we do not ordinarily recognise the existence 
of the Kutastha as distinct from the Jiva ? 


IFAN घटाकाशों यथा सर्वस्तिरोहितः । 
तथा जीवेन FEM सो$न्योन्याध्यास उच्यते ॥ २४ ॥ 


«Just as the pot-Akasa is completely hidden by the 
water-Akasa, so is the Kutastha hidden by the Jiva. This — 
hiding is called mutual imposition.’ : ii ana 
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It is really mutual confusion, the result of not recognising 
the distinctness between the Kutasthe and the Jiva. 
अयं जीवो न कूटस्थं विविनक्ति कदाचन | 
अनादिरविवेकोऽयं मूलाविद्येति गम्यतास्‌ || २५ ॥ 


“This Jiva does not ever distinguish the Kutastha 
(from himself). This non-distinction which is beginning- . 
less must be known as Root-Ignorance, Moola-A vidya.” 


विक्षेपाबृतिरूपाभ्यां द्विधा5विद्या व्यवस्थिता । 


“This Avidya is in two Shapes, distraction and 
` screening.” 


। Screening is hiding the real nature of a thing; distraction is 
| showing the nature as something different from what it actually 
is, and may well be called distortion also. 


न भाति नास्ति कूटस्थ; इत्यापादन आत्ृतिः || २६ ॥ 


“ Screening is the producing of the impression that 
' the Kutastha neither shines nor exists." 


What is the proof of the existence of such a screening 7 
One's own experience, says the author. 


í अज्ञानी विदुषा पृष्टः कूटस्थं कि न बुध्यसे । 
| न भाति नास्ति कूटस्थः इति बुद्ध्वा वदत्यपि || २७॥ 


“An ignorant man when asked by a kno wer “ Do you 


not know the Kutastha ?** even knowingly answers “ The 
Kutastha does not shine nor exist." 


—  . That is, he not only confesses that he does not know the 
— Kutastha but goes to the length of de 


"कस्का nying it as he does not 
5 know it. The confession of 





ignorance is possible only if he is 
him; this is proof that there is 
The denying of the Kutastha is the proof of the 
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In the next five stanzas the author points out the inutility 
of dry logic in the face of actual experience If the Self is 
conscious by its very nature, how can there be ignorance in it? 
— Such questions are quite futile. 


स्वप्रकाशे कुतो5विद्या तां विना कथं आइतिः । 
इत्यादितकेभञालानि खानुभूतिग्रेसत्यसो ॥ २८ ॥| 


“This personal experience disperses the crowds of 
logic like ** How can there be ignorance in the self- 
luminous ?”, ** How can there be any screening without 
ignorance? ” 


स्वानुभूतावविश्वासे तकेयाप्यनवणितेः । 
कथं वा ताकिकः तस्य तत्त्वनिश्वयमाप्लुयात्‌ ॥ २९॥ 
“If the logician does not have faith in his own 


experience and if logic also has no finality, how will he 
arrive at the firm knowledge of truth?” 


बुद्धयारोहाय तकेशेदपेक्षेत तथा सति | 
खानुभूत्यनु पारेण TAT मा कुतक्येताम ॥ ३० || 


“If it is said that logic is required for a proper 
understanding by the mind, in that case argue in con- 
sonance with one's own experience and do not argue 
perversely.” 


स्वानुभूतिरविद्यायां आवृती च प्रदर्शिता | 
अतः कूटस्यचेतन्ये अविरोधीति qudm || ३१ n 


** Personal experience has been pointed out (as proof) 
in the matter of Ignorance and Screening. Therefore 
conclude by argument that the Kutastha consciousness is 
not inconsistent ( with them ). 


As ignorance and screening have to be ultimately got rid — 2. 4 


of, how are they to be eliminated if the Kutasthe is not 
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inconsistent with them? That which can disperse them is 
discrimination the result of proper enquiry. 


GAA Flaa RAII | 
विवेकस्तु विरोध्यस्याः तचज्ञानिनि दृश्यतास्‌॥ २२॥ 


« ff it (the Kutastha consciousness) is the enemy, by 
whom can this Screening be experienced? Discrimination- 
however is its enemy; this may be seen in the knower of 
truth.” 

Light is the enemy of darkness and so cannot make darkness 
visible as it does other things. Similarly, if the Kutastha is 
the enemy of ignorance or screening, the latter cannot co-exist 
with the former; in that case, what is the entity which 
experiences them? Can they be experienced at all in the 
presence of their enemy Kutastha? As they are however actually 
experienced, we must conclude that the Kutastha is not their 
enemy. We see that they are absent in a knower of truth. 
The knowledge of truth is thus the real enemy of» ignorance for 
they are mutually inconsistent and cannot co-exist. 


Having thus briefly explained the mature of Avidya 
(Ignorance) and Avarana (Screening), the author proceeds to 
deal with Vikshepa ( Distraction ). 


अविद्यावृतकूटस्थे देहद्वययुता चितिः । 
शुक्तो रूप्यवदध्यस्ता विक्षेपाध्यास एव हि॥ ३३ ॥ 


“ The consciousness imposed on the Kutastha screened 
by Avidya, as silver on a mother-of-pearl, along with the 
two bodies (subtle and gross) is itself the superimposition 
of Vikshepa."' 


What is really a mother-of-pearl is screened by ignorance 
and is therefore not seen as such but in its place the power 
of distraction substitutes silver and the latter alone is seen. | 
^ Similarly, the Kutastha the Pure Self is hidden by Avidya and — | 

. jm its place is seen the Jiva accompanied by the two bodies. | a 


f 
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It must be noted that the mother-of-pearl is not completely 
screened but only its mother-of-pearlness. It appears only as 
a vague * This" and this is utilised by Vikshepa for imposing 
thereupon silver-ness. When therefore we mistakenly say “ This 
is silver", the “This”? aspect is true; the *'silver" aspect 
alone is false. 


० इदमंशश्च सत्यत्व शुक्तिगं ST ईक्ष्यते | 
gaa वस्तुता चेवं विक्षेपे वीक्ष्यतेऽन्यगम्‌ ॥ ३४ ॥ 


* The * This? aspect and true-ness which belong to 
the mother-of-pearl are ascribed to silver. Similarly, 
self-ness and real-ness belonging to another (the back- 
ground ) are seen in Vikshepa (in the super-imposed thing). 


नीलपृषठत्रिकोणत्वं यथा शुक्तो तिरोहितम्‌ । 
असङ्गानन्दताद्येयं कूटस्थेऽपि तिरो हितस्‌ ॥ ३५ ॥ 


Just as the blue back side and the triangular-ness 
are hidden in the mother-of-pearl, in the same way in the 
Kutastha also the unattached-ness, blissful nature etc., 
are hidden.” 


आरोपितस्य दृष्टान्ते रूप्य नाम यथा तथा | 
कूटस्थाष्यस्तविक्षेपनामाहमिति निश्चय! ॥ ३६ ॥ 


s Just as in the illustration the name of the super- 


imposed is silver, the name of the Vikshepa super-imposed 
on the Kutastha is the conviction as I. 2 


इदमंशं खत! IL रूप्यं इत्यभि मन्यते । 
तथा स्वं च खतः पश्यन्‌ अहं इत्यसिमन्यते ॥ १७ ॥ 
«Actually seeing the ‘This’ aspect, he takes it 
as silver. Similarly, actually seeing the Self, he takes 
task” . | 
p-lő6 
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इंदंत्वरूप्यते rp स्वत्वाहंते तथेष्यताम्‌ | 
सामान्यं च विशेषश्च ह्युभयत्रापि गम्यते ॥ ३८ ॥ 


“ This-ness and  Silver-ness are distinct. So 
also Self-ness ‘and  I-ness must be considered 
(distinct). Generality and particularity are seen in both.’ 


“This” is general, common to both mother-of-pearl and 
silver; “silver” applies to’ silver only. Similarly, “Self” is 
general and the “I” isa particularisation. The author himself 
explains why he says that ** This” and “Self” are general terms. 


देवदत्तः खयं गच्छेत्‌ , eb बीक्षख स्वयं तथा | 
STE खय न शक्नोमि , इत्येवं लोके प्रयुज्यते | २९ ॥ 
** * Devadatta himself will go’, ‘You yourself see’, 
‘I myself am not able'— such is the use in the world.” 
इद्‌ रूप्य इद्‌ TA इति यद्वदिदं तथा | 
असो त्वं अहे इत्यादो खय इत्यनुगम्यते ॥ go |i 
** Just as the ‘This’ in * This is silver ^» ‘This isa 
cloth’, the ‘self’ goes with ‘he १, ‘you’, ‘I’ etc.” 
अहंत्वात्‌ भिद्यतां स्वत्वं कूटस्थे तेन कि तब | 
स्वयंशब्दार्थ एवेष कूटस्य इति मे भवेत ॥ ४१ ॥ 


| "Let the Self-ness be different from I-ness. What is 
the use of it in a consideration Of the Kutastha? (The 


answer is—) the purport of the word Self is itself this 
Kutastha — this results for me.” 


The ordinary worldly use 88 himself, yourself, myself etc., 
| only implies an exclusion of other things. Similarly the word 
Self when applied tò: the Atma excludes whatever: is not Atma. 


: अन्यत्ववारक खत्वं इति चेत्‌ अन्यवारणम्‌'। 
RRM वक्तुः इष्टमेव दि तद्भवेत्‌ ॥ ४२॥ 
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“If self-ness excludes other-ness, the exclusion of 
others is certainly quite agreeable to one who ascribes the 
State of being Atma to the Kutastha." 


It was stated in the previous stanza that the Kutastha and 
the Self were of synonymous import Now Atma is said to be 
Kutastha. How is it? It is because the Self and Atma are 
synonymous. ° 


खयं आत्मेति पर्यायी तेन लोके तयोः सह | 
प्रयोगो नास्ति अतः खत्वं आत्मत्वं चान्यवारकम्‌ ॥ ४३ ॥ 


‘ Self and Atma are synonymous terms. That is why 
they are not used together. Therefore both self-ness and 
Atma-hood exclude other things." 


If Self and Atma are synonymous, how is the use of the 
word self along with inanimate objects justifiable? 


. घटः खयं न जानाति इत्येचे खत्वं घटादिषु । 
अचेतनेषु-इष्टं चेत्‌ इश्यतां आत्मसत्वतः ॥ ४४ ॥ 


“ Jf it is urged that self-ness is seen in pots etc. which 
are inert, as in * The pot does not know itself”, let it be 
so seen for there is Atma (even there).” 


If Atma is there also, how is it possible to differentiate 
between conscious and inert entities ? 


चेतनाचेतनमिदा कूटस्थात्मकृता न हि | 
कितु बुद्दिगताभासकृतेवेत्यवगम्यताम्‌ ॥ ४५॥ 


* The distinction between the conscious and the 
un-conscious is not due to the Kutastha. But it is due to 
the reflection in the Buddhi, thus must it be known.” 


यथा चेतन आभासः कूटस्थे श्रान्तिकरिपतः | 
अचेतनो घटादिश्च तथा तत्रैव कुल्पितः॥ ४६॥ | 
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: © Just as the conscious reflection is imposed on the 
Kutastha by delusion, so are the non-conscious pot etc. 
also imposed on that Kutastha itself.” 


_ If the word Self includes conscious and non-conscious things 
and is therefore the same as Atma, why may not the words 
“This? and “That? which are equally comprehensive 
be taken as synonymous with Atma. They cannot be so taken 
for we have the use ‘‘ This étself’’ and ‘‘ That itself" which is 
not possible if This or That is identical with Self. 


तत्तेदते अपि खत्वमिव त्वमहमादिषु | 
aingi तेन तयोरप्यात्मतेति चेत्‌ ॥ ४७॥। 
Like Self-ness, That-ness and This-ness go every- 


where in You, I etc. and therefore Atma-hood must be 
ascribed to them also. If it is so urged," 


ते आत्मत्वे 5प्यनुगते तत्तेदः्ते , ततस्तयोः | 
आत्मत्व नेव संभाव्यं सब्यकत्वा देयथा तथा ॥ ve ॥ 


“Those That-ness and This-ness go along with 
Self-hood also. Therefore their Atma-hood is not possible, 
Just as (the Atma-hood is not possible for) goodness etc.” 


Further, unlike the word Self which goes with everything, 
That-ness and This-ness are exclusive of each other. 


तत्तेदन्ते खतान्यत्वे त्वंताहते परस्परम्‌ | 
प्रतिद्ठन्द्रितया लोके प्रसिद्धे नास्ति संशय! || ४९ ॥ 


४ Thatness and Thisness, Self-ness and other-ness, 
You-ness and I-ness are well known in- the world as 
mutually opposed. There is no doubt about it.” 


अन्यतायाः प्रतिद्वन्द्वी स्वयं कूटस्थ इष्यताम्‌ | 
` serum प्रतियोगी एपोऽहं इत्यात्मनि कल्पित! || ५० || 
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“ Let the Self Kutastha be considered the opposite, of 
other-ness. The opposite of You-ness is this I which is 
imposed on the Atma.” 


'अइंतास्वत्वयोभेदे रूप्यतेदंतयोरिव | 
स्पष्टेऽपि मोहमापत्नाः THT प्रतिपेदिरे ॥ ५१ ॥ 
~ * Though the distinction between the I-ness and Self- 
hood is clear like (the distinction between) the silver-ness 


and the This-ness, those affected by delusion understand 
identity (between them )." 


तादात्म्याध्यास एवात्न पूर्वोक्ताविद्यया कृतः | 
अविद्यायां निवृत्तायां तत्कार्यं विनिवर्तते || ५२॥ 
* Here there is only the mutual imposition created 


by Avidya mentioned before. When A vidya is removed, 
its effect will vanish.” 


अविधाइतिता दत्म्ये Aa विनश्यतः | 
विक्षेपस्य खरूप तु ग्रारव्धक्षयमीक्षते ॥ ५३॥ 
** The Screening by Avidya and the mutual imposition 


are destroyed by knowledge only. The form of Vikshepa 
however awaits the exhaustion of Prarabdha Karma." 


Here the logician interjects “How can Vikshepa which is 
but an effect subsist after the cause, Avidya, is destroyed?” The 
answer is given in his own coinage for he admits that the effect 
does subsist for a Second after the destruction of the cause. 


उपादाने विनष्टेपि क्षणं काय प्रतीक्षते । 3 

इत्याहुसताकिंकाः तद्वद्‌ eum कि न संभवेत्‌ ॥ ५४॥ ` | 

« The logicians say ‘Even though the material cause 

is gone, the effect awaits a second. Why is it not possible 
for us, just like it?” 
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तन्तूनां दिनसंख्यानों तैस्ताइक्‌ क्षण इरितः | 
अमस्यासंख्यकटपस्थ योग्यः क्षण हहेष्पताम || ५५॥ 


* They mention such a second for the threads which 
last just for a number of days. For the delusion which 
has been for countless eons, a proportionate second must 
be allowed.” i | 


विना क्षोदक्षमं मानं तेबथा परिकरप्यते । 
श्रुतियुक्त्यनुधृतिभ्यो वदतां किंतु दुःशकम्‌ ॥५६॥ 


“They vainly invent ideas without any authority which 
can stand careful analysis. For us, those who state on 


the authority of the Veda, reasoning and experience, 
what can be difficult ? ” 


आसतां दुस्ताकिके! साकं विवादः प्रकृतं बरुवे । 


Enough of the discussion With the dry logicians. I shall 
deal with the subject on hand,” ^ 


खाहमोः सिद्ध एकत्व कूटस्थपरिणामिनोः n ५७ || 


“ The identity of the Self and the Y with the Kutastha 
and the changeful ( Jiva ) (respectively) is now settled.” 


Or 


“The identification between the Self and the. I and 
(the identification ) between the Kutastha and th 


e change- 
Jul ( Jiva) ( by delusion ) is settled. 


The author is surprised that when the matter is so clear the 


people are foolish enough to ad vance various theories. 


.. आम्यन्ते पण्डितंमन्याः संवे लोकिकताकिंकाः | 
.  भनाहत्य gf मोर्ख्यात्‌ केवलां युक्तिमाश्रिताः ॥ ५८ n 
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“All worldly people and logicians, considering 
themselves learned and relying upon mere logic dis- 
regarding the Veda on account of foolishness, flounder.” 


पूर्वापरपरामशविकलाः तत्र केचन । 
वाक्याभासान्‌ खखपक्षे योजयन्त्यप्यलञ्जया || ५९॥ 


^ “Among them, some who are unable to look before 
and after advance as authority in favour of their respective 
theories psuedo-passages also without any compunction.” 


The author proceeds to consider these theories beginning 
from the grossest, the rank worldly materialist. 


कूटस्थादिश्चरीरान्तसंघातस्यात्मतां AR: । 
लोकायताः पामराश्च प्रत्य्षाभासं आश्रिताः d ६०॥ 


** The materialists and ordinary people, relying upon 
what is apparently perceived by the senses, ascribe the 
nature Jf Atma to the combination beginning with the 
Kutastha and ending with the physical body.” 


> श्रोतीकतु पक्ष ते कोशमन्नमयं तथा । 
विरोचनस्थ सिद्धान्त प्रमाणं प्रतिजज्ञिरे ॥ ६१ ॥ 


** With a view to make it appear that their contention 
is consonant with the Veda, they strongly rely upon the 
Annamaya Kosa (referred to as Atma in the Taittiriya 
Upanishad) and also the conclusion of Virochana (on the 
teaching of Brahma as stated in the Brihadaranyaka 
Upanishad) as authority.” 


जीवात्मनिगमेः देहमरणस्यात्र दशनात्‌ न 
देहांतिरिक्त एवात्मेत्याहु्लाकायताः परे ॥ ६२॥ 


«Some other materialists say ‘As the death of the 
body here is seen on the departure of the living Atma, the 
Atma is surely'different from the body.” 
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Though they agree that the Soul is other than the body, 
there is difference of opinion as to what exactly it is. 
प्रत्यक्षत्वेनाभिमताहंधी! देहातिरेकिणम्‌ | 
गमयेदिन्द्रियात्मान वच्मीत्यादिप्रयोगवः d ६३॥ 

* The sense of I accepted by all as-a matter of 
direct perception shows? the Indriyas as Atma as they are” 
different from the bady and by reason of the use of 
expressions like *Y speak °." 

वागादीनां इन्द्रियाणां कलह! WIT क्तः । 
^ a o 
तेन चेतन्यमेतेषां आत्मत्व तत एव हि ॥ ६४ ॥ 


“A dispute among the Indriyas, Vak and the others, 
is heard of in the Vedas. Thereby their consciousness and 
from that their being Atma are very clear.” 


हेरण्यगर्भाः प्राणात्मवादिनस्तवेवरमूचिरे। = 
चक्षुराधक्षलो पे5पि प्राणसरवे तु जीवति ॥ ६५ ॥ 
“ Those who worship Hiranyagarbha and contend that 


Prana is Atma say however thus * Even though the eye 
and other Indriyas are wanting, one lives if there is Prana, 


the life-breath °.’ 
प्राणो जागति BASH प्राणश्रेष्ठयादिक जतम्‌ । 
कोश! प्राणमयः सम्यक्‌ विस्तरेण प्रपञ्चितः || ६६ UI 
“Prana is awake even when one Sleeps. Its greatness 
etc. are heard of (in the Chhandogya Upanishad ). The 


Pranamaya Kosa has been described in detail (in the 
Taittiriya Upanishad)” 


मन आत्मेति मन्यन्ते उपासनपरा जना? | 


.  प्राणस्याभीक्तूता स्पष्टा REGE Wet ततः ॥ ६७॥ 
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“ Those bent upon contemplation think that the Mind 
is Atma. That the Prana cannot be an enjoyer is patent. 
Thus enjoyer-ship belongs to the Mind." 

मन एव मनुष्याणां कारणं बन्धमोक्षयोः । 
BA मनोमयः कोशः तेनात्मेतीरितं मनः ॥ ६८॥ 


^ * Mind alone is the cause of bondage and freedom. 
from it for men.’ The Manomaya Kosa is heard of 
(in the Taittiriya Upanishad). Therefore it is said that 
the Mind is Atma.” l 
विज्ञानमात्मेति पर आहु! क्षणिकवादिनः | 
यतो, विज्ञानमूलत्व! मनसो. गम्पते SET. li ६९ I: 


* Those others who contend that everything is momen- 
tary (a branch of Buddhists) say that sensation is Atma. 
as it is patent that the mind is based upon sensation." 

अहतिः Kate इत्यन्तःकरणं द्विधा. | 
विज्ञाने स्यात्‌ अहंबृत्तिः इदंबत्तिः मनो भवेत्‌ ॥ ७० ॥ 

“ The inner, Instrument is two-fold, the activity as. X 
and the activity as. This. The I. activity is of Vijnana. 
(Sensation) and the This activity is of the Mind.” 

अहंग्रत्ययबीजत्वं इदंबृत्तेः इति uu | 
अविदित्वाः et आत्मानं qui वेत्ति न तु BAT U ७१ ॥ 


‘s That-the-Y«sense is the seed of the ‘This -activity 
is.clear. Withont: knowing one's Self, one cannot know 
external things anywhere.” 


qi क्षणे जन्मनाशौ agar मितौ Ta | 
बिज्ञानं कणिकं तेन' सप्रकाश etat मितें।॥ ७२॥' ` 
9-7 
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“SAS the rising and the vanishing of the I activity 
eyery moment is observed, Vijnana is momentary. As it 
is perceived by itself, it is self-luminous.”’ 


विज्ञानमयकोशोऽयं जीव इत्यागमा जगुः। | 
सर्वसंसार एतख जन्मनाशसुखादिकः ॥ ७३॥ 


“The Agamas say that this Vijnanamaya Kosa is the - 
Jiva. All Samsara including birth, death, pleasure etc., 
belongs to it." 


विज्ञाने क्षणिके नात्मा विश्चद भ्रनिभेषबत्‌ | 
अन्यस्यानुपलब्धत्वात्‌ शून्यं माध्यमिका TT ॥ ७४॥ 


“ Madhyamikas (another sect of Buddhists) say that 
Vijnana which is momentary and is like the lightning, 
a passing cloud or the wink of the eye is not Atma and 
that, as nothing else is seen, Void is the Atma.” 


` असदेवेदं इत्यादौ इदमेव श्रतं ततः । 
ज्ञानज्ञेयात्मकं सवे जगत्‌ BAHIA | ७५ ॥ 


** This alone is heard of in the passages * This was 
non-existent only’ and others. Therefore the entire world 


consisting of perception and the perceived is a creation of 
delusion.” 


निरविष्ठानविशआन्तेः अभावात्‌ आत्मनो5स्तिता | | 
^ शन्यस्यापि ससाक्षित्वात्‌ अन्यथा नोक्तिरस्य ते ॥ ७६ ॥ 


“As there can be no delusion without a background, 
there is an Atma, as Void itself requires a witness; 
otherwise you cannot talk about it.” 


se अन्यो विज्ञानमयत आनन्दमय आन्तर? | 
ST अस्तीत्येवोपटन्य r | ! 
Matis Remy इति वैदिकदशनस ॥ ७७॥ 


~ 
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“Other than the Vijnanamaya, there is an inner 
Anandamaya. It must be recognised as certainly existing. 
Such is the knowledge taught by the Vedas.” ` 


The several disputants thus vary as ‘regards what exactly is 
the Atma. There is variation as regards the magnitude of the 
Atma also. 


अणु? महान्‌ मध्यमो वेत्येवं तश्रापि वादिनः | 
बहुधा विवदन्ते हि श्रतियुक्तिसमाश्रयात्‌ ॥ ७८॥ 
** The Atma is atomic, is great (limitless), is of 


middle size — thus there also disputants quarrel variously 
relying upon Vedic passages and reasoning." | 


AY वदन्त्यान्तरालाः WEHSISDTSR: | 
रोम्णः सहखभागेन तुल्यासु प्रचरत्ययम्‌ ॥ ७९ ॥ 
* The Antaralas (who ER innermostness for the 
Atma) say that it is atomic as it travels in minute Nadis. 


It travels in them which are of size similar to an one- 
thousandth part of a hair's breadth.” 


अणोरणीयान एपो5णु) सक्ष्मास्सक्ष्मतरं त्विति । 
AYA आहु! AA शतशोऽथ सहस्रशः ८०॥ | 
«€T; is smaller than the atom ‘It is minute’, 


«ft is more minute than the minutest'— in this way the 
Vedas in hundreds and thousands of passages proclaim its 


atomic nature 


वालाग्र्वतभागस्य शतधा करिपतस्य च | 
भागो जीवः स विज्ञेय इति चाहापरा श्रतिः ८१ ॥ 
“Another Vedic passage says ‘The Jiva must be 


known as a fraction of a hundredth part of the point of the 
hair split again @ hundred-fold’.”* i 
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'दिगम्बरा मध्यमत्वं आहुः आपादमस्तकम्‌ | 
'चेतन्यंव्या सिसे दष्टः sts ॥ ८२॥ 
* Digambaras (a sect of Jainas) ascribe middle size, 
as consciousness is seen to pervade from the foot to the 


head and also as there is the Vedic passage ‘ From the 
tip of the toe-nail’.” - 


EMTS TAT सक्षमेरवयवेः भवेत्‌ 
स्थूलदेहस्य हस्ताभ्यां कन्चुकप्रतिमोकवत्‌ | ८३ ॥ 
“ The travelling in the minute Nadis: however is done 


by its parts, just as the. physical body when putting: on a 
coat enters it by its hands." 


न्यूनाधिकशरीरेषु प्रवेशोऽपि गमागमैः । 
आत्मांशानां Wig तेन मध्यमत्वं विनिश्चितम्‌ ॥ ८४ ॥ 


“ Even the entering of smaller and larger bodies .( in 
various births) is.possible by the coming in and going out 
of the parts of Atma ;-thus middle size-ness is settled.” 





सांशस्य घटवन्नाशो भवत्येब -तथा सति | 
कतनाशाकृताभ्यागमथोः को वारको भवेत्‌।। .८५:। 
“ For a thing which has parts, destruction is certain 
as in the case of a pot ; while it is 80, what can prevent the 


Waste of what is done- and the coming in-of what has not 
been done ?” 


That is, if the Atma is liable to be destroyed, what becomes 
of the actions good and'bad "done:by:him:;while alive? How 
can he be born again to enjoy. pleasure and: pain? 

' तात्‌ आत्मा 'मद्दनेव, नेवाणुः नापि,मध्यमः «| 
sif संवेगंतो निरंशः tar ॥ :2६' || 
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** Therefore Atma is -big only,.not atomic nor: of 
middle size. It is in everything like Akasa and is without 
parts. This is.accepted by the Vedas.” | 


‘Thus far-as regards.the size of Atma. ‘There is dispute also 
as regards its exact.nature. 


इत्युक्त्वा ANY तु बहुधा कलह ययुः | 
अचिदूपोऽथ चित्रूपः चिदचिठ्रपे इत्यपि ॥ ८७.॥ 

** After.saying this, ‘they variously quarrel as to:its 
particular nature — it is of the nature of unconsciousness, 
it-is.of the. nature-of consciousness, and it is of the nature 
of both consciousness and unconsciousness.” 


प्राभाकरा) तार्किकाश्र प्राहुरस्याचिदात्मताम्‌ | 
आकाशवत्‌ द्रव्यं आत्मा शब्दवत्‌ तदगुणेश्वितिः ॥ ८८ ॥ 
* Prabhakaras (a school of Mimamsakas) and the 
Tarkikds: (logicians) ascribe the nature of unconsciousness 
to -it (Atma). Atma is ‘a substance like Akasa; con- 
sciousness-is its quality as:sound (is of Akasa )? 


इच्छाद्वेषप्रयत्ताश्च धर्म धर्मों सुखासुखे | 
तत्संस्काराश्च तस्येते गुणाः चितिवदीरिता! ॥ ८९॥ 
'** Desire, ‘aversion and effort, virtue and sin, pleasure 


and.-pain, . and: thes mental impressions made by them — 
these are. said to be its qualities like-consciousness.” 


आत्मनो मनसा योगे स्वराच्श्वशतों qt: 
जायन्तेऽथ प्रलीयन्ते सुपुसे5दृष्टसंक्षयात्‌.।॥| Se ॥ | 
«When there-is-contact. for: the Atma with the-Mind 
on account of Adrishta (past karma ) the Gunas are 
manifested. -Then-when ‘the :ddrishta ‘is exhausted, they 
lapse in:sleep-" e 3-5 
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'चितिमत्त्वात्‌ चेतनोऽयं इच्छाद्वेषप्रयततवान्‌ | 
स्यात्‌ धर्माधर्मयोः कर्ता भोक्ता टुःखादिमस्वतः ॥ ९१ ॥ 


" He is a conscious being as he has consciousness 
(as his quality). He is the doer of virtue and sin as he 


has desire, aversion and effort. He is the enjoyer as he 
has pain etc." . 


qasa कर्मवशतः कादाचित्कं सुखादिकम्‌ | 
तथा लोकान्तरे देहे कर्मणेच्छादि जन्यते ॥ ९२ ॥ 


"Just as pleasure etc., arise here sometimes by reason 
of (past) Karma, so in the body in the other world, desire 
etc., arise out of Karma." 


एवं च सर्वगस्यापि संभवेतां गमागमौ । 
कर्मकाण्डः समग्रोऽत्र प्रमाणमिति तेऽवदन्‌ ।। ९३ || 


"Thus going and coming is possible even ‘for the 
Atma who is in everything. The whole of the Karma- 
Kanda (of the Vedas) is of authority in this matter — so 
| do they say.” 


आनन्दमयक्रोशो यः सुषुप्ौ परिशिष्यते | 
अस्पर्टचत्‌ स smi ARSE ते गुणा! ॥ ९४ | 


“The Anandamaya kosa which remains (as the resi- 
due) in deep sleep, in which consciousness is not seen and 
which is before (inner than ) the other Kosas is the Atma. 
They (consciousness, desire etc.) are its qualities.” 


गूढं चतन्यमुत्मेश्य जडबोधस्वरूपताम | 
आत्मनो ब्रुवते भाडा! चिदुत्मरेथोत्यितस्मृते! ॥ ९७ ॥ | 


i _ " Bhattas (another school of Mimamsakas) ascribe 
गड nature of inertness cum consciousness to Atma by. 
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inferring a hidden consciousness. This inference of con- 
sciousness is because of the recollection after getting up 


(from sleep)”. 
जडो YA तदा5स्वाप्सं इति जाड्यस्मातिः तदा । 
विना जाड्याचुभूति न कथचिदुपपद्यते ॥ ९६॥ 


* There is recollection of inertness thus “I was inert 
then and slept’. Without an experience of inertness at 
that time, such a recollection is in no way explainable,” 

`N 
द्रष्टुः दष्टरलोपश्च श्रतः सुप्तौ ततस्त्वयम्‌ | 
अप्रकाशप्रकाशाम्यां आत्मा खधोतवत्‌ युतः ॥ ९७॥ 


` “The non-ceasing of the sight of the seer in the deep 
sleep is mentioned in the Veda. Therefore the Atma is in 
himself accompanied by consciousness and unconsciousness 
just as a fire-fly ( which is both bright and dark). 


निरंशर्योमयात्मत्वं न कथंचित्‌ घटिष्यते । 
तेन चिदूप एवात्मेत्याहुः सांख्या विवेकिन' ॥ ९८॥ 


* The Sankhyas who analyse things say ‘A double 
nature is in no way possible in a thing which has no parts. 


So the Atma is of the nature of consciousness only’. 
जाड्यांशः प्रकृते रूप विकारि त्रिगुण च तत्‌ । 
चितो मोगापवर्गाथ प्रकृति! सा प्रवर्तते ॥ ९९ ॥ 


* The inert aspect is Prakriti's (Root cause's) nature. 
It is subject to change and has three qualities (Satva, 


Rajas and Tamas). That Prakriti is active for the purpose. 


of the enjoyment and final release of the conscious 
(Atma)." 


असङ्गायाः चितेः बन्धमोक्षौ भेदाग्रहात्‌ मती । | 
घन्थमुक्तिव्यवस्थार्थ पूर्वपामिव चिङ्किदा ॥ १००॥: , 
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i * Bondage and Release are attributed to the quite 

unrelated consciousness because of the non-recognition of 

the distinctness (of itself from Prakriti). For justifying 

the established order of Bondage and Release, the 

differentiation in the consciousness (that is, that the 


Atmas are many) is accepted similar to those mentioned 
before." 


महत! परमव्यक्त इति प्रकृतिरुच्यते | E 
शतो असङ्गता तद्त्‌ असङ्गो हीत्यतः स्फुटा ॥ १०१ ॥ | 


“In (the Vedic passage) ‘Higher than Mahat is 
Avyakta (the unmanifest)', Prakriti is mentioned. 
Similarly the unattached-ness (of Atma) is mentioned in 
the Vedic passage ‘He is certainly un-attached'. Thus. 
it is clear.” 


चित्सन्निधो प्रवत्तायाः प्रकृतेहिं नियामकम्‌ | 
ईश्वर ECG योगाः, स्‌. जीवेभ्यः' qu अत A १०२ Il 


“ The Yogas postulate an Isvara (God), the controller 
ahd regulator of Prakriti which is:active in the presence of 
consciousness. He is.said to be-higher than the Jivas,” 


प्रधानक्षेत्रज्षपतिः गुणेश इति हि R: | 
आरण्यके5संभ्रमेण ह्यन्तर्याम्युपपादितः । १०३ ॥ 


* There is the Vedic passage “Chief Lord of 
Kshetras’; ‘Lord of the Gunas’ (in proof of Isvara). 
The Inner Ruler has been fully described in the Brihada- 
ranyaka Upanishad.” 


Even in the enunciation of God, there is no unanimity. 
o अत्रापि कलहायन्ते; वादिन! खखपुक्तिमिः | 
` बाक्‍्यान्पपि pu: दाळ्यायोदाह्दन्ति हि. ॥ teg» ili 
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. In this matter also the disputants quarrel with the aid 
of arguments of their own and, for strengthening their 


contensions, they quote passages also according to their 
understandings. 


क्ेशकर्मविपाकेसतदा शयैरप्यपंयुत) | 
पुविशेषो भवेदीशो जीववत्‌ सोऽप्यसङ्गचित्‌ ॥ १०५ ॥ 


God is a particular Person Who is not in contact with 
Klesas (Avidya and the like), Karma (Virtue and Sin), 
or their fruits (pleasure and pain) or their stores. He 
also is, like the Jiva, un-attached consciousness. 


तथाऽपि पुंविशेषत्तात्‌ घटतेऽस्य नियन्तृता | 
अव्यवस्थौ बन्धमोक्षौ आपतेतां इद्दान्यथा ॥ १०६ ॥ 


And yet (even though He is unattached) Rulership 
is possible for him as He is a special kind of Person. 
Otherwise (if this is not granted), bondage and release 
will besirregular (as there will be no regulator) . 


He is called a Person not because He has desire, aversion etc. 
like the Jiva but only because He has specific qualities of His 
own which are not in the Jiva. He is devoid of the qualities 
which makes the Jiva a limited entity subject to various ills. As 
He is quite unlimited, He is able to control the Jivas and all else 
in the universe. They obey Him as if afraid of Him. 


भीषाउस्मादित्येबमादो असङ्गस्य परात्मनः | 
श्रतं तद्युक्तमप्यस्थ क्लेशकर्माधसंगमात्‌ ॥ ९०७ It 


(Controllership of the Lord) the Unattached Supreme | 
Self is declared in the passages like ** Because of fear 
from Him". “This is also only proper as He has no 
contact with the ills, activities etc. (found in the Jivas) . : 


Strictly speaking, such ills are not inherent qualities of the — 3 
. Jivas also but appear as attached to them so long as they are not : = 


aware of their own real nature. ee 
rl t z $ 
| Ba कै 
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जीवानामप्यसङ्कत्वात्‌ क्केशादि न ह्यथापि च | 
विवेकाग्रहतः क्लेशकर्मादि प्रागुदीरितम्‌ ॥ १०८॥ 


The ills etc, do not exist for the Jivas also as they 
are unattached. Still by reason of not realising their 
distinctness (from Prakrit), the ills, activities etc. are 
seen in them. This has been already said (it stanza 200). र 


It is urged however by some that controlling is not possible 
unless we grant the qualities of knowledge, desire and effort 
to the controller. 


नित्यज्ञानप्रयत्षेच्छा गुणानीशस्य मन्वते | 
असङ्गस्य नियन्तृत्व अधुक्तमिति ताकिका) ॥ १०९ ॥ 


The logicians consider permanent knowledge, effort 
and desire as the qualities of the Lord as it will not be 
proper to ascribe controllership (otherwise) to one who 
is unattached, 


n 


In the Jivas, these qualities are only occasional. It is 
because of these qualities, the Lord is considered a Person and 
it is because of Their permanency He is called the Lord. 


पुंविशेषत्वमप्यस्य गुणेरेव न चान्यथा | 
सत्यकामः सत्यसंकरप इत्यादिश्रतिर्जगी Il ११० ॥ 


It is only on account of the Gunas Personality is 

ascribed to Him, not because of any other reason. ** He 

` Whose desire is true (never vain), whose will is true 
(never fails) " and other Vedic passages say this. 


If these qualities are permanent, does it not follow that the 
ord must be ever desiring and creating the universe without 
2 . any chance of being quiet ? 


8 3 . निल्यज्ञानादिमस्वेड्य सृष्टिरेव सदा भवेत्‌ । 
fanis ईशोऽतो RRR संयुतः ॥ १११ ॥ 
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If permanent knowledge etc., are assigned to Him, 
there will be always creation only. Hiranyagarbha 
must therefore be taken as the Lord as He is endowed with 
a subtle body. 


उद्गीथत्राह्मणे तस्य माहात्स्भमिति विस्तृतम्‌ । 
लिङ्गसरवेऽपि जीवत्व नास्य FATET: ॥ ११२॥ 


His greatness has been destribed in detail in the 
Udgitha Brahmana (in the Chhandogya Upanishad). 
Though there is a subtle body, He does not get the nature 
of Jivas as activities etc. are absent in him. 


How can there bea subtle body unless there is also a gross 
physical body to support it ? 
स्थूलदेहं विना लिङ्गदेहो न क्कापि इश्यते | 
वेराजो देह ईशोऽतः सर्वतो मस्तक्रादिमान्‌॥ ११३ ॥ 


A subtle body is nowheré seen without a gross body. 
Therefore the Lord is the body of Virat which has heads 
etc. in all directions. 


सह्तशीपेत्येबं च विश्वतश्चक्षुरित्यपि | 
शरतमित्याहुरनिशं विश्वरूपस्य चिन्तकाः ॥ ११४ li 


The incessant worshippers of the All-Form (Virat) 
point out that it is heard (from the Veda) that the Lord 
is * thousand-headed’ and also as ° with eyes everywhere’. 


Can a centipede claim to be God because it has innumerable 


legs ? 
सर्वतः पाणिपादत्वे कृम्यादेरपि चेशता | 
ततश्चतुशुखो देव एवेशो नेतरः पुमान्‌ ॥ १९५ ॥ 


If having hands and legs on all sides Is the test, there 
will be Lordship in even worms eic. Therefore the four- 
faced God (Brahma) alone is the Lord and no other ` 


person is such 
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पुत्राथ तयुपा पीना एवमाहुः प्रजापतिः | 
प्रजा असृञतेत्यादिश्रति चोदाहरूत्यमी ॥ ११६ ॥ 


Those who worship Him for the sake of obtaining 
sons say so and quote also -the Vedic passage * The Lord 
of all beings created the beings* and so on. 


M -—————Á-———— — ACERO 


विष्णोनमि! समुद्भूतः वेधाः कंमलजस्ततः | 
बिष्णुरेवेश इत्याहुः लोके ATTA जना! ॥ ११७॥ 


Brahma was born out of the navel of Vishnu and is 
therefore known as the Lotus-born. (Therefore) Vishnu 
alone is the Lord —so say the Bhagavata people in the 
world. 


शिवस्य पादमन्वेष्टु शाङ्गयशक्तः तत! शिवः । 
ईशो न विष्णुरित्याहुः शैवः आगममानिनः ॥ ११८॥ 


rt DEO PRI SS OY SESS oS igs Cham meo Si 6620606 T 





| 

Vishnu was unable to seek out the faot of Siva. | 
Therefore Siva is the Lord and not Vishnu — so say the 
Saivas who rely upon the Agamas as authority. 








पुरत्रयं साधयितुं विभेश सो5प्यपूजयत | 
विनायक प्राहुरीश गाणपत्यमते रता! ॥ ११९ ॥ 


Those that are attached to the cult of Ganesa say that 
Ganesa is the Lord as he (Siva) himself worshipped 
Ganesa for conquering the Three Towns (the Asuras who 
ruled over them). 


एवमन्ये खखपक्षाभिमानेनान्यथा5न्यथा | 
मन्त्रार्थवादकल्पादीनाश्रित्य प्रतिपेदिरे || १२० ॥ 


Similarly others with a bias towards their own several 
contentions think variously relying upon some Mantras, 
Arthayadas, Kalpas etc, 
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अन्तर्णमिणमारभ्य खावरान्ते शत्रादिनः | र 
सन्त्यश्चत्थाकेत्रंशा देः कुलदत्रत्वदश्चनात्‌ ॥ १२१ II 


Ranging from the ‘Inner Ruler’ and ending with the 
immoveables, there are people who ascribe Lordship to 
them, for it is seen that the status of being the family deity 

. is being assigned to the Asvattha tree, the Arka plant, the 
bamboo and so on. d 


Who then is the real God ? 


तत्वनिश्चयकामेन न्यायागमचिचारिणाम्‌ । 
एकेव प्रतिपत्तिः स्यात्‌ साऽप्यत्र स्फुटमुच्यते ॥ १२२ ॥ 
To those who make enquiry into reasoning and the 
Veda with the desire to arrive at a firm conclusion of 


truth, there can be only one kind of conclusion. That 
itself is here clearly expounded. 


मायाँ तु प्रकृति विद्यात्‌ मायिनं तु RAIT । 
अस्यावयवभृतेस्तु व्याप्त सर्वमिदं जगत्‌ ॥ १९३ ॥ 


« One must know Maya as the Root cause and the 
owner of Maya as the Great Lord." This entire universe 
is pervaded however by His limbs. 


इति gagna न्याय्यो निर्णय $t | 
तथा सत्यविरोधः त्यात्‌ स्थावरान्तेशवादिनाम ॥ १२४ ॥ 


* Such a conclusion in consonance with the Veda about 
the Lord is alone proper. While it is so, there will be 
no clash with those who say that everything down to 
immoveables isthe Lord. 


As everything in the universe js pervaded by and owes its 
existence to ihe Lord of Maya, there is no reason at all to dispute 
the God-hood of any thing as that itself is but a limb of God. 
The Vedanti therefore does not quarrel with those who worship 


er m 
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Godin the various forms from the Antaryami, Inner Ruler, 
down to even plants or stones. | 


What then is this Maya? 


माया चेय तमोरूपा तापनीये तदीरणात्‌ । 
अनुभूति तत्र मानं प्रतिज्ञे श्रतिः स्वयम्‌ ॥ १२५ II 


This Maya is of the nature of darkness, as it ~ 
is so stated in the (Nrisimha) Tapaniya Upanishad. The 
Veda itself confirms experience as its proof. 


What is meant by * darkness? is then explained? 


` जडमोहात्मकं तच्चेत्यनुभावयति श्रतिः । 
आबालगोपं स्पष्टत्वात्‌ आनन्त्यं तस्य साऽग्रबीत्‌ ॥ १२६ ॥ 


The Veda itself points to the experience that it is 
of the nature of the inert and ignorant as it is clear to 
all down to children and cowherds. It also proclaims its 
unlimited-ness. Q 


अचिदात्मघटादीनां यत्‌ खरूपं जडं हि तत्‌ । 
यत्न इुण्ठीभवेत्‌ बुद्धि! स मोह इति लौकिकाः ॥ १२७ ¦; 


That nature which belongs to the non-conscious pot 
etc. is ineriness. That is ignorance where the intellect 
becomes blunt — so say the worldly people. 


त्थं लोकिकदृष्टयेतत्‌ सर्वैरप्यनुभूयते | 


Thus this is experienced by all even in the view of the 
worldly people. 


~ Those that begin to enquire about the nature of Maya define 
fe it otherwise. 


ME 
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From the standpoint of reasoning however, it is 
* indefinable* because of the Vedic passage ‘It was not 
non-existent’. It was not non-existent as it shines well. 


Nor was it existent, as it is subject to negation (on the 
rise of true knowledge). 


In the view of the knower, it is absolutely non-existent. 


विद्याद्या श्रतं तुच्छ तस्य नित्यनिवत्तितः ॥ १२९॥ 


From the standpoint of knowledge, it is non-existent 
as it is negatived always ( in the past, present and future, 
even when it seems to exist). 


Thus the author shows that Maya is considered in three 
different ways according to the angle of vision of the person 
who looks at it. 


तुच्छाऽनिषेचनीया च वास्तवी Yaar त्रिधा | 

~ A a A 

Sat माया AAA: श्रोतयोक्तिकलोकिके! ॥ १३० ॥ 
This Maya is seen as Non-existent, Indefinable and 


True by the three perceptions born of Vedic teaching, 
reasoning and worldliness. 


The author explains its nature in an impressive manner by 
referring to the illustration of the picture with which this chapter 


opened. 
अस्य स्रं AI च जगतो दशयत्यसो | 
प्रसारणाच्च संको चात्‌ यथा चित्रपटस्तथा ॥ १३१ ॥ 


Just like a picture canvas (which shows the picture 
when spread out and hides it when rolled up) this Maya 
shows the existence and the non-existence of this | world 
(during the states of creation and dissolution respectively). 


gaara हि माया स्यात्‌ अग्तीतेतिना RARU 0 
्तन्त्राऽपि TAT सात असङ्गसयान्यथाकृतेः ॥ १३ ॥ : 
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* It may be considered as non-independent as it is not 
perceptible apart from consciousness. It may be con- 
sidered as independent also as it makes the unattached 
Self appear otherwise (as attached ). 


कूटस्थासङ्गमात्मानं जगरवेन करोति ता । 
चिदाभासस्वरूपेण जीवेशावपि fay ॥ १३३ ॥ 


It makes the unchangeable unattached Self take the 
form of the universe. By creating the nature of a reflec- 
tion of consciousness, it creates the Jiva and the Lord also. 


But strangely enough it effects all this without any change 
jn the nature of the Self. 


AJGA करोति जगदादिकम्‌ | 
दुधटेकविधायिन्यां मायायां का चमत्कृतिः १३७ ou 


It brings about the universe etc. without affecting the 
unchangeable Self. How is this a wonder in Maya whose 
nature itself is the making of what is incompatible 2 


द्रवत्वं उदके Aral औष्ण्यं काठिन्यं अश्मनि । 
मायायां दुधटत्बं च स्वतः सिद्धयति नान्यतः ॥ १३५ ॥ 
Fluidity in water, heat in fire, hardness in a stone, 
and the making of the incompatible in Maya are there 
by themselves and not from any other cause. 
न वेत्ति लोके यावत्‌ तां साक्षात्‌ तावत्‌ चमत्कृतिम | 
धत्ते मनसि पश्चात्‌ तु मार्यषेत्युपशास्यति॥ १२६ ॥ 


As long as a person in the world does not know 
directly that it is Maya, he entertains wonder in his mind ; 


but afterwards he ceases (to wonder) realising that this 
is Maya. 


E प्रसरन्ति हि चोद्यानि जगत्सत्यत्ववादिषु | 
न चोदनीयं मायायां तस्याः चोधेकरूपतः | १३७॥ 
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Questions arise certainly among those who plead the 


reality ‘of the universe As the nature of Maya is itself 
a question, there can be no question as regards Maya. 


: Sri Vidyaranya means that Maya is a big eternal Interroga- 
tion which has no answer at all and that it is meaningless to 
enquire into it. 


चोद्येऽपि यदि Ae स्यात्‌ तचोधे चोद्यते मया | 
परिहाये quae न Gas प्रतिचोद्यताम्‌ ॥ १३८ ॥ 


If there can be an interrogation even about an 
interrogation, I‘shall be questioning your question also. 
Therefore the interrogation must be given up and not in 
its turn be interrogated. 


The author means that, if we go on asking why or how for. 
everything, We can ‘never ‘arrive at any finality. If a house is 
on fire, a sensible person will not embark upon an enquiry as 
to the cause of, the fire but immediately proceed to put it out. 
Similarly, when we know that Maya is the cause of all our 
troubles, it is futile to enquire into its nature, origin etc; on the 
‘other hanid, earnest effort should be made to get over it. 

विस्मयैकशरीरायाः मायायाः चोद्यरूपतः | 
अन्वेष्यः परिददारोऽस्याः Seales Sade di १३६ ॥ 
As Maya is of the natúre of wonder itself and of the 
nature of an interrogation, tts remedy must be ‘sought for 
. by sensible people with great effort. | 


It may be so. But is it not necessary first to determine 
whether it is Maya’ at all before dropping tlie enquiry into its 
nature ? : | 


मायात्वमेव निशेयं ईति चेत्‌ affa bU | 
होकप्रसिद्दमायायाः लक्षण यत्‌ SN, ॥ १४० ॥ | 
हार ; 
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" If its Maya-hood itself has to be determined, deter- 
mine that. See if it has the characteristic of the Maya 
well-known in the world. 


What is that characteristic? 


न निरूपयितुं शक्या विस्पष्टं भासते च या | 
सा मायेतीन्द्रजालादो लोकाः संप्रतिपेदिरे et ॥ 


All people are agreed that Maya is that which is not 
capable of explanation but still very clearly. shines, in 
magic etc. 


स्पष्ट भाति जगच्चेदं अशक्यं तन्निरूपणम्‌ | 
मायामयं जगत्‌ तस्मात्‌ इक्षस्वापक्षपाततः ॥ १४२॥। 


(Similarly) This universe also shines clearly and an 
explanation for it is not possible. Therefore the universe 
is Maya-born. Look at it so without any partiality. 

© 


निरूपयितुमारब्धे निखिलैरपि पण्डितैः। ° 
अज्ञान पुरतस्तेषां भाति कक्ष्यासु कासुचित्‌ ॥ १४३ I 


When any explanation is attempted by all the several 
learned men, ignorance glares before them at some stage 
or other. 


देहेन्द्रियादयों भावाः वीर्येणोत्पादिताः कथम्‌ | 
कथे वा तत्र चेतन्यं इत्युक्ते ते किमुत्तरम्‌ II १४४ | 


How are the things the body, the senses etc. created 
by the semen? How did consciousness arise there? If so 
asked, what is your answer ? 


n - ÈA खवमावश्ेत्‌ कथं तद्‌ विदितं (जया । 
x अन्वयव्यतिरेको यो भग्नो तो वन्ध्यवीयतः ॥ १४५ ॥ 


E Pus If Y it is said ‘This ts the nature of the semen’, how 
ms WAS that known by you? What are known as the methods 
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of concordance and discordance both fail here as there is 
unfertile semen also. 


You cannot say that wherever there is semen a child is born 
and therefore that it is the nature of semen to produce a child, 
for all semen is not fertile nor is it fertile in a barren woman. 


न जानामि किमप्येतत्‌ इत्यन्ते शरणं | 
अत एव महान्तोऽस्य प्रवदन्तीन्द्रजालताम्‌॥ १४६॥ 


Your refuge at the end (when questions are repeatedly 
put) is the answer ‘I do not know anything about it’. 
That is why the great seers ascribe to this universe the 
nature of being an Indrajala (magicians’ creation). 


एतस्मात्‌ किमिवेन्द्रजालमपरं यद्रभवासस्थित 
रेतश्चेतति हस्तमस्तकपदप्रोद्‌भूतनानाडकुरम्‌ | 
पर्यायेण दिझुत्वयोवनजरावेपेस्नेकेबृतं 
पश्यत्यचि शृणोति जिघ्रति तथा गच्छत्यथागच्छति ॥ 


What else is an Indrajala than this, namely, the 
semen that was in the womb, becoming endowed with the 
several sprouts that come out as the hands, head and legs, 
is conscious and in turn, clothed in the several disguises as 
childhood, youth and old age, sees, eats, hears, smells, 
similarly goes and then comes? 


The same wonderful phenomenon is perceivable in the 
world also. | 


देहवत्‌ वटधानादौ सुविचाये TTA! ` 3 
क धानाः zu वा वृक्षाः तस्मात्‌ मायेति निश्चिनु ॥ १४८ ॥ — 
Like the body, carefully consider and look at the 0 i 
banyan seed etc. Where (how small) are thè seeds? and 
where (how big) is the tree? Therefore conclude hat it = 
is Maya. डन Mais Gt vi SOMO OE 
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निरुक्तावमिमान ये. दधते. तार्किकादयः । 
हर्षमिश्रादिभिस्ते तु खण्डनादौ सुशिक्षिताः ॥ १४९ ॥ 


Those logicians and others. who are particular about : 


. - an explanation have however been we ll condemned by 


Harshamisra and others in their works Khandana Khanda 
Khadya and so on 


अचिन्त्याः खु ये भावा न तान्‌ THT योजयेत्‌ | 
| अचिन्त्यरचनारूपं मनसाऽपि: जगत्‌ खल ॥ १५४: I 


One must.not. relate to reasonings those things which 
are certainly unthinkable. The universe is certainly of a 
nature whose creation cannot be conceived even by the 
mind. : 


अचिन्त्यरचनाशक्तिबीजं मायेति fre । 
मायाबीज तदेवेकं सुषुप्तावनुभूयते ॥ १५१ ॥ 


Conclude as Maya what is the seed of the power of 
creating the unthinkable. One such seed of Maya is itself 
experienced in deep sleep 


जाग्रत्समजगत्‌ तत्र Stet बीज इव FAI | 
तस्मादरोषजगतो वासनास्तत्र संस्थिताः ॥ १५२ N 


The world of the waking and dream states are hidden 
there. ( in the deep sleep state) as the tree is in its seed 


Therefore the impressions of the entire world are situated . 


there (in Maya) 
या बुद्धिवासना) तासु चेतन्यं प्रतिबिम्बति | 
मेघाकाशवदस्पष्टचिदाभासो 5नुमीयतार ॥ १५३ ॥: 


In those. that are the mental impressions, conscious- 


` ness. is reflected: A not-clear. reflection of consciousness 
is- to. be inferred similar. to. the cloud-Akasa (Akasq 


reflected in the cloud ), 


M ib iS iis ? Ds जे ee 


6] 


CHITRA DEEPA 


It was stated: in stanza 2 that, as the cloud is a cluster 
of water particles, the Akasa may be assumed as reflected..in it. 
Similarly as Maya is the aggregate of all impressions, conscious- 


ness may be conceived as reflected in it. 


~ 
e 


साभासमेव TAIT धीरूपेण प्ररोहति | | 
अतो बुद्धो चिदाभासो विस्पष्ट प्रतिभासते ॥ १५४ di 


It is that (Maya) seed wself with the reflection 
(of consciousness) that sprouts out in the form of the 
intellect. Therefore the reflection of consciousness in the 
intellect shines very.clearly. 


मायाऽऽभासेन जीवेशौ करोतीति श्रुतो श्रतम्‌ । 
ेघाकाशजलाकाशाबिव. तौ सुव्यवस्थितौ ॥ १५५॥ 


It is heard in the Veda that Maya by reflecting 
(consciousness) makes ihe Jiva and the Lord. They 
distinctly exist like the cloud-Akasa and the water-Akasa. 


The author himself explains this. 


मेघवत्‌ वतते माया , मेघस्थिततुषारवत्‌ । 
घीवासनाः , चिदाभासः तुपारस्थखवत स्थितः ॥ १५६:॥ 


Maya is Tike the cloud; the mind-impressions are 
like the water particles in the cloud; the reflected con- 
sciousness is like the Akasa in the water particles. 


मायाधरीनःः चिदाभासः Bat, मायी महेथर! l 
अन्तर्यामी च सर्वज्षो जगध्ोनिः स एवं हि॥ १५७ I 
The reflected consciousness is dependent on Maya and 


is said to be the owner 6 f-Maya and the Great.Lord.. He 
Himself is the Inner Ruler, the Omniscient and the Source 


of the universe. 


ahaa आनन्दमयं qur gest | 
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Ill ०-०० — 4 r 


» The Veda beginning to describe the Anandamaya of 
deep sleep says ‘this is the Lord of all’. This Lord is the 
Veda-mentioned one. 


सर्वज्ञत्वादिके तस्य नेव विप्रतिपद्यताम्‌ | 
श्रोार्थस्यावितक्येत्वात्‌ मायायां सर्वेसंभवात्‌ ॥ १५९ ॥ 
In the matter of His Omniscience etc., "let there be - 


no doubt at all for the purport of Veda can rot be doubted 
and as everything is possible in Maya. 


IpnuWwWw——————Í—— SRN 


The Mandukya Upanishad which describes the Anandamaya 
says— एष सर्वेश्वरः एष सर्वज्ञ: एबोउन्तर्यामी एबं योनिः सवेस्य 


प्रभवाप्ययो हि भूतानाम्‌ | “This is the Lord of all. This is the 
Knower of all. This is the Inner Controller. This is the Source 
of all, the origin and the end of beings". Sri Vidyaranya 
explains how these epithets are applicable to the Anandamaya. 


अयं यत्सुजते विश्वं तदन्यथयितुं पुमान्‌ | 
न कोऽपि शक्तः , तेनायं सवेश्वर इती रितः ॥ १६०॥ 


Nobody is able to modify the world which He creates. 
For that reason He is said to be the Lord of all. ५ 


अशेषप्राणिबुद्धीनां वासनास्तत्र संस्थिता! | 
ताभिः क्रोडीकृतं सवै , तेन सर्वज्ञ ईरित! १६१ ॥ 


The impressions in the minds of all living beings 
are there (in Him) and everything is covered by them. 
 .Ho is therefore said to be the Knower of all. 


बासनानां परोक्षत्वात्‌ सर्वज्ञत्वं न हीक्ष्यते | 
सर्वबुद्धिषु तद्रृष्टा वासनाखनुमीयताम्‌ ॥ १६२ I 


As the impressions are imperceptible, the omniscience 
2 > is not experienced. From seeing it in the minds of all, 
| ft may be inferred in the impressions also. 
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विज्ञानमयमुख्येषु कोशेष्वन्यत्र चेव हि । 
अन्तस्तिष्ठन्‌ यमयति, तेनान्तर्यामितां ब्रजेत्‌ ॥ १६३ ॥ 


He seated inside in the Vijnanamaya Kosa and other 
Kosas and also elsewhere controls them. Therefore He 
gets the nature of Inner Controller. 


« बुद्धौ तिष्ठन्‌ आन्तरोऽस्याः घिय़ा5नीक्ष्यश्न धीवपुः | 
घियमन्तयमयतीत्येव॑ वेदेन घोषितम्‌ ॥ १६४ ॥ 


Seated in the mind, inside it, unseen by the mind, 
with mind as His body, He controls the mind from within 
— Thus is it proclaimed by the Veda ( Brihadaranyaka 
Upanishad ). 

तन्तुः पटे खितो यद्ददुपादानव॒या तथा | 
सर्वोपादानरूपत्वात्‌ सर्वत्रायमवखितः ॥ १६५ | 


Just as the thread is in the cloth as its material cause, 
so is He seated in everything in the form of the material 
cause of all things. 

पटादप्यान्तरखन्तुः , तन्तोरप्यशुरान्तरः | 
आन्तरत्वस्य विश्रान्तिः यत्रासावनुमीयताम्‌ ॥ १६६ Il 
The thread is inner than even the cloth. The particles 


(of cotton) are inner than even the thread. Where the 
inner-ness ends, there He must be inferred. 


The questions * What is inner?", “What is inner than 


that?” and so on must end somewhere. When we get the answer 


«There is nothing inner than that”, such an inmost thing is He. 


दिल्ान्तरत्वकस्याणां दशेनेउप्ययमान्तर! | 
न वीक्ष्यते, adt युक्तिश्रतिभ्यामेव निर्णयः ॥ १६७ ॥ 


Though it may be possible to trace this inner-ness fr 
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which is He. Therefore it has to be determined only with 
the aid of reasoning and the Veda. 


पटरूपेण सं स्थानात्‌ TANITAN | 
सर्वरूपेण संस्थानात्‌ सर्वमस्य वपुस्तथा ॥ Se N 


Just as the cloth is the body of the thread as the 
thread is in the form of a cloth, so is the all His body as 
He is in the form of all 


तन्तोः संकोचविस्तारचलनादो पटो यथा | 
HAMA भवति न स्प्रातन्त्र्यं पटे मनाक्‌ ॥ १६९ ॥ 
Just as when there is contraction, distension, motion 


etc in the thread, the cloth also has them surely and there 
is no independence for the cloth in any particular— 


तथाऽन्तर्याव्ययं यत्र यया वासनया यथा | 
विक्रियेत तथा5वश्यं भवत्येव न संशय! ॥ १७० ॥ 


Similarly, when this Inner Controller: by whatever 
impression, in whatsoever manner, is modified, it happens 
accordingly even so undoubtedly, 


The author quotes the Gita passage in support. 


श्वरः सर्वभूतानां हृदेशेऽञुन fag | 

आमयन्‌ सर्वभूतानि यन्त्रारूढानि मायया ॥ १७१ il 

x O Arjuna, the Lord is seated in the hearts of all 
eings whirling all beings by His Maya as if (they are) 
mouhted on a machine. 

सर्वभूतानि विज्ञानमयास्ते हृदये खिताः । 

तदुपादानभूतेंशः तत्र बिंक्रियते खु ॥ १७२ ॥ 


* All beings? means the Vijnanamayas ( Jivas) ; 4 


"dre in the heart. As the Lord is their material cause, 


:He'is certainly modified there. 


N er ५ २ i f - ^ 
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देहादि पञ्जरं यन्त्र तदारोहो5मिमानिता । 
विहितम्रतिषिद्वेषु प्रवृत्ति भ्रमण भवेत्‌ ॥ १७३ ॥ 
The ‘machine’ is the cage consisting of the body etc. 
‘ Mounting it? is the sense of attachment in it. The 
engagement in actions prescribed and prohibited is the 
* whirling’. ° 
विज्ञानमयरूपेण तत्मवृत्तिखरूपतः | 
खश्क्त्येशो तिक्रियते मायया भ्रामण हि aq ॥ १७४॥ 
The Lord by His own power, by reason of the 


nature of the activities, is modified into the shape of the 
Vijnanamaya. This is the ° whirling by Maya’. 


अन्तरथमयतीत्युक्त्याऽयमेयार्थः श्रती श्रुतः । 
पृथिव्यादिषु सर्वत न्यायोऽयं योज्यतां घिया ।। १७५ ॥ 
It*is the same matter that ts heard in the Veda in the 


statement “He controls from within’. The same reasoning 
must be applied by the mind to everything, the earth etc. 


The reference is to the similar passages ** He controls from 
within the earth ... ... » and so On. 


Apart from the Veda, the author points out that the 
controllership of the Lord is a matter of personal experience even 
of the ordinary man and quotes in this context the words of 


Duryodhana. 2 


जानामि धमे न च मे प्रवृत्ति 
जानाभ्यधमं न च मे RU | 
केनापि दैवेन हृदि स्थितेन 
यथा निदुक्तोऽसि तथा करोमि ॥ १७६॥ 


I know what is Dharma ; yet I do not act accordingly 
Tmow what is Adharma ; yet Ido not turn away from it, 
7-20 | 


354 PANCHADAST [ Ch. 
I do in whatever manner I am ordered to do by some God 


situate in the heart. 


Does not this statement imply absolute fatalism which denies 
the value of any personal effort ? 


- नाथः पुरुषकारेणेत्येव मा शङ्क्यतां यतः | 
इशः पुरुषकारस्य रूपेणापि fads ॥ te ॥ $ 


Let it not be thought that there is no use therefore 
of human effort for the Lord takes on the form of even 
human effort 


इच्ग्बोघेनेश्वरस्य प्रवृत्तिभेव NANT | 
तथाऽपीशस्य घोघेन खात्मासड्रत्वधीजनि) ॥ १७८॥ 


By such a knowledge of the Lord, activity is not 
negatived. By the knowledge of the Lord even so, there 
arises the perception of the unattached-ness of one's own 


self. 
तावता युक्तिरित्याइः श्र॒त॒यः स्मृतयस्तथा ।- 
श्रुतिस्सती AAAS इत्यपी श्वरमापितम्‌॥ १७९ n 


Ee By such a perception, release from bondage is 
| Secured —so do the Vedas and also the Smritis say. 
There is the Lord's statement also ‘the Veda and the 
Smriti are my own commands’ 


आज्ञया भीतिहेतुत्वं भीषा5स्मादिति हि श्रतम्‌ । 
सर्वेश्वरत्वमेतत्‌ स्यात्‌ अन्तरयामित्वतः पृथक्‌ ॥ १८०॥ 


By commanding, there is the nature of being the 
di cause of fear for it is heard (in the Taittiriya Upanishad) 
iN out of fear from Him’. . This is Lordship over all and is 
ec distinct from the Inner-Controllership 


eM 


एतस्य वा AAA प्रशासन इति श्रतिः । 
अत्तः प्रविष्टः Tass. जनानां इति च श्रुति। ॥ १८१ ॥ 
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‘Under the command of this Indestructible’— so says 
a Vedic passage. There is also the passage ‘ He who has 
entered within is the Ruler of people’. 


. Having thus far considered the significance of the epithet 
“The Lord of all”, the author takes up the next epithet “The 
Source of all”. 
” जगद्योनिभेवेदेष प्रभवाप्ययकचतः | 
आविर्भावतिरोभावौ उत्पत्तिप्लयों al ॥ १८२ ॥ 


He is called the Source of the universe because He 
does its creation and dissolution. Creation and dissolution 
mean appearance and disappearance. 


This paraphrase is given by the author to emphasise the 
fact that creation is not out of nothing and that dissolution is 
not into nothing. He makes this clear in the next two stanzas. 

आविर्भावयति खस्मिन्‌ क्लीन सकते जगत्‌ | 
प्रोणिकर्मवशादेष पटो यइत्‌ प्रसारितः ॥ १८३ I 


In accordance with the actions of the beings, He 
makes manifest the universe all of which was hidden in 
Himself, just like a spread-out picture canvas. 


पुनस्तिरोभावयति खात्मन्येवाखिळे जगत्‌ | 
प्राणिकर्मक्षयवशात्‌ संकोचितपटो यथा N १८४ ॥ 


Later on by reason of the exhaustion of the Karmas 
of beings, He makes the en tire universe disappear in 
Himself alone, just like a rolled-up canvas. — | 


cereal gaat उन्मीलननिमीलने। . 
तृष्णीमावमनोराज्ये इव सुष्टिलयौ इमो ॥ १८५॥ 


These creation and dissolution are like the night ad — 
day, sleep and waking, opening and shutting. of the eyes, 


vgcant-mindedness and imaginings. OO 





VE 


Am 
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Does the Lord create the universe out of something else? 
If so, His second-less-ness will be negatived. Does the Lord 
Himself get modified as the universe? If so, being subject to 
change, He cannot be eternal. The answer is that He does 
neither. A musician, who has the capacity to sing, does not 
create the song out of anything else nor does he get modified 
He only manifests the capacity which is already in Him. So 
does the Lord when He creates or dissolves the universe 


आविर्भावतिरोभावशक्तिमत्त्वेन हेतुना | 
आरम्मपरिणामादिचोद्यानां नात्र संभव) tl १८६ ॥ 


By reason of His having the power of manifesting and 
dissolving, there is no occasion here for the questions about 
creation anew, modification etc. 


अचेतनानां हेतुः स्यात्‌ जाब्यांरेनेश्चःस्तथा | 
चिदाभासांशतस्त्वेष जीवानां कारणं भवेत्‌ ॥ १८७ It 


By His aspect of inertness, He is the cause of the 
non-conscious (things in the universe). Similarly, He is 


the cause of living beings by His aspect as the reflection of 
consciousness 


In this context the author feels it necessary to point out 
that in saying that the Lord is the cause of the universe he is 
not in conflict with Sri Suresvaracharya who. says that the 
Supreme Self is that cause, because the Lord and the Supreme 
Self are the same in essence 


तमःग्रधानः क्षेत्राणां चित्मधान। चिदात्मनाम । 
परः कारणतामेति भावनाज्ञानकर्ममिः ॥ १८८॥ 


इति वात्तिककारेण जडचेतनहेतुता 
परमात्मन एवोक्ता नेश्वरस्येति चेत्‌ TT ॥ १८९॥ 


| “ The Supreme Self with Tamas predominant becomes 
the cause of the inert and with consciousness predominant 
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becomes the cause of the conscious selves, due to previous 
impressions, contemplation and actions”. Thus the status 
of being the cause of the inert and the conscious is ascribed 
by the Vartikakara (Suresvara) only to the Supreme Self 
— Jf it is so urged, listen — 


अन्योन्याध्यासमत्रापि जीवकूटस्थयोरिव । 
* Gor सिद्ध कृत्वा qd सुरेश्वरः ॥ १९० ॥ 


Suresvara says so assuming the mutual iden tification 
here also between the Lord and Brahman as in the case of 
the Jiva and Kutastha. 


qa ज्ञानमनन्तं FAA तस्मात्‌ unm | 
खं वाय्वमिजलोरव्योपध्यन्नदेहा इति श्रुति! |! १९१ ॥ 
« From that Brahman which is True, Conscious and 


Limitless are born Akasa, Vayu, Tejas, 4245, Prithivi, 
plants, food and the body” so says the Veda. 


आपातदश्तिस्तत्न ब्रह्मणो भाति हेतुता | 
हेतोश्च सत्यता , तसादन्योन्याध्यास इष्यते ॥ १९२ 


In that passage, on a superficial view, the causeness 

of Brahman is seen, as also the True-ness of the cause. 

Therefore mutual identification must be granted. 

That is, the cause-ness which really belongs to the Lord is 
ascribed to Brahman and the True-ness which really belongs 
to Brahman is ascribed to the Lord. There is thus mutual 
identification. The author explains this further with reference 
to the two illustrations already geven. 


अन्योन्याध्यासरूपो5सौ अन्नलिप्तटो यथा। | 
` घड्डितेनेकतामेति तइत्‌ भ्रान्त्येकतां गतः ॥ १९३॥ 


Just as the canvas on which paste is applied becomes 
one with the stiffened canvas, similarly by becoming one 
on account of confusion this mutual. identification arises. — 


TA”. 
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मैधाकाशमहाकाशो विविच्येते नं ure । 
. तत्‌ spp पश्यन्त्यापातदर्शिनः ॥ १९४॥ 


The cloud-Akasa and the Great Akasa are not dis- 
tinguished between by ordinary people. Similarly, those 
who see superficially see an identity between Brahman and 
the Lord. : 


9 
What is then the proper view? Such a view arises on a 
careful enquiry with the aid of the tests prescribed for arriving 
at the real purport of a statement. 


उपक्रमा RARR: तात्पयेस्य विचारणात्‌ । 
HAS A, मायावी सृजत्येष WEST ॥ १९५ II 


When enquiry is made into the purport with the aid of 
the indicia ‘beginning and conclusion’ etc., (it will be 
seen that) Brahman is quite Wn-attdched and that it is this 
Great Lord the owner of Maya that creates. - 


The indicia are six in number :—l. There must be agreement 
between the ideas mentioned in the beginning and those in the 
concluding portion. 2. That which is the real purport will have 7 
| been repeatedly referred to in the middle. 3. It must be an idea 
peculiar to the context. 4. There must be a positive gain by 
learning it. 5. It will have been extolled 6. It must have been 
emphasised by reasonings. The author refers in the next stanza 
to the first index as sufficient for the present purpose. 





सत्य ज्ञानमनन्तं चेत्युपक्रम्योपसंहृतम्‌ | 
यतो वाचो निवर्तन्त इत्यपड्नत्वनिर्णयः ॥ १९६ ॥ ee 
d Beginning with saying that it is True, Conscious and A - 
TR Limitless, it concludes with saying that it is that from | Sa 
E. Which words recoil. Thus is its unattached-ness determined. j ie 


(We owner of Maya that creates, 
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मायी सुजति विश्वं , संनिरुद्धस्तत्र मायया | 
अन्य इत्यपरा जते श्रतिः, तेनेश्वरः सृजेत्‌ ॥ १९७ ॥ 


“ The owner of Maya creates the world. Another is 
bound therein by Maya”—so says another passage. 
Therefore it is the Lord that creates. 


o The process of creation is then explained. 


आनन्दमय ईशो<य बहु स्यामित्यवेक्षत | 
_ हिरण्यगभरूपोःभूत्‌ gt: खमो यथा भवेत्‌ ॥ १९८ ॥ 


This Lord who is Anandamaya considered * I shall be 
many? and became Hiranyagarbha, just as sleep becomes 
a dream. 


क्रमेण WIE Bera यथाश्रति | 
डिविघश्चतिसङ्कावात्‌ दिविश्नलमदशनात्‌ ॥ १९९ I 


Thfs creation may be understood as following a 
regular order or as simultaneous according to the Veda, 
as there are passages both ways, just as dreams of both 
sorts are experienced. 


यत्रात्मा बरम देहा ख्यः सर्वजीवघनात्मकः । 
सर्वाहेमानधारित्वात क्रियाज्ञानादिश्वक्तिमान्‌ ॥ २००॥ 


(Hiranyagarbha is known as) Sutratma. He is 
called the Subtle Body, is of the nature of the aggregate 
of all living beings as He bears the sense of Y in all of 
them and has the powers of activity, knowledge etc. 


प्रत्युषे वा प्रदोषे वा मग्नो मन्दे तमस्ययम्‌ | 
लोको माति यथा तइत्‌ अस्पष्ट जगदीक्ष्यते ॥ २०१ ॥ 


Just as this world immersed in semi-darkness before 
dawn or after sunset shines (imperfectly), so is the universe 
seen indistinctly (in the stage of Hiranyagarbha), ' 
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सर्वतो लाञ्छितो मध्या यथा स्यात्‌ TRT पटः | 
सक्ष्माकारेः तथेशस्य वपुः सर्वत्र MEI! २०२॥ | 


Just as the stiffened canvas is marked everywhere 
in ink by fine figures, so is the body of the Lord marked 
everywhere (by the fine Hiranyagarbha). 


सस्यं वा शाकजातं वां सर्वतोऽङ्कुरितं यथा । 
कोमल WATT पेलवो seo ॥ २०३ ॥ 
Just as a grain crop or vegetable sprouting in all 
directions is very tender, so is this sprout of universe 
tender. 


With reference to the same three illustrations, the creation of 
the gross universe is described. 


आतपाभातलोको वा पटो वा वर्णपूरितः । 
-सस्यं वा फलितं यद्वत्‌ तथा स्पष्टवपुः ue ॥ २०४ d 


Just as the world shining well by sunlight, or the 
picture canvas with colours filled up or a crop which has 
ripened, so is the Virat who has a clear perceptible body. 


विश्वरूपाध्याय एष उक्तः क्तेऽपि पोरुषे । | 
6 
धात्रादिस्तम्बपयन्तानेतस्यावयवान्‌ विदुः ॥ २०५ ॥ 
He is mentioned in the Visvarupa chapter (XI of the 
Bhagavad Gita) and also in the Purusha Sukta. They 


(the Seers) know that all beings from Brahma ending 
with the tiniest plant (or worm) are His limbs (parts). 


Asall the things are His limbs, it necessarily follows that 
everyone of them may be worshipped as Himself. 


a AAAA ETERA: 
विन्नभरभमेरलमरिकायक्ष रक्षाः ॥ २०६ ॥ 
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मिप्रक्षत्रियविरशूदा गवाश्वमृगपक्षिणः | 
AAAS TAMAS यत्रत्रीहिदृणादयः ॥ २०७ ॥ 
जलपाषाणमत्काप्ठवायाकुद्यालकादय/ | 
ईश्वराः सर्व TAF पूजिताः फलदायिनः ॥ २०८ ॥ 


The Lord, Sutratina (Hiranyagarbha), Virat, Brahma, 
^ Vishnu, Rudra, Indra and Agni, Ganesa, Bhairava, 
Mairala, Marika, Yakshas and Rakshasas, Brahmanas, 
Kshatriyas, Vaisyas and Sudras, cows, horses, deer, birds, 
the Asvattha tree, the Banyan, the mango and other trees, 
water, rock, mud, a log of wood, a chisel, a pickaxe and 
so on — as these are all verily Lords, they will give fruits 
when worshipped. £ 


Though all are the Lord's limbs and their worship is certainlv 
fruitlul, the fruits obtained will not be the same as they will vary 
according to the nature of the worship. 


यथाः यथोपासते ते फडमीयृखथा तथा | 
EARRA तु पूज्यपूजानुसारतः ॥ २०९ ॥ 


According to the method in which the worship is 
done, they will get that fruit which is appropriate. The 
greatness and lowness of the fruit however will vary in 
accordance with the object worshipped and the nature of 
the worship done. 


युक्तिस्तु त्रह्मतस्वस्य ज्ञानादेव न चान्यथा | 
स्वप्रबोधं विना नैव स्वश्तरप्नो हीयते यथा ॥ २१० ॥ 


Liberation from bondage however is only from the 
realisation of the truth of Brahman and not in any other 
way, just as one’s dream will never disappear unless he 


himself wakes up. 
अंद्विदीयत्रह्मतशवे स्वप्नोऽयं अखिलं जगत | | : : 
ईशजीवादिरूपेण चेतनाचेतनात्मकम्‌ VI 


LJ 
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` This entire universe consisting of the conscious and 


non-conscious beings, in the shape of the Lord, the Soul 
etc. is a dream in the Reality of the Second-less Brahman. 


आनन्दमयविज्ञानमयौ ईश्वरजीवको | 
मायया कल्पितो एतो ताभ्यां सवे प्रकल्पितस्‌ ॥ २१२॥ 


The Lord and the- Soul are the Anandamaya and 
Vijnanamaya. They are both created by Maya. By them 
both is all created. 


ईक्षणादिप्रवेशान्ता सृष्टिः ईशेन कटिपता । 
जाग्रदादिविमोक्षान्तः संसारो जीवकल्पितः ॥ २१३॥ 


From ‘considering’ to ‘entering’ is the creation 
made by the Lord. From the waking state to liberation, 
that is, Samsara, is the creation of the Soul. 


This idea has been stressed and fully explained in chapter IV 
and is not therefore elaborated here by the author. ` 


अद्वितीय TATA असङ्गं तन्न जानते | 
| नीवेशयोः urat mug कलह AT ॥ २१४ ॥ 


The Reality-Brahman is second-less and un-attached. 
People do not know it and vainly quarrel about the Lord 
and the Soul who are but the creations of Maya. 


ज्ञात्वा सदा तत्वनिष्ठा Ag मोदामहे वयम्‌ । 
अनुशोचाम एवान्यान्‌ न भ्रान्तेविंवदामह ll २१५ ॥ 


Knowing it and concentrated always in the Reality, 


+; We certainly enjoy bliss. We only pity others. We do not 
quarrel with delusion. 


: -— ठृणार्चकादियोगान्ता $e आन्तिमाश्रिता! | 
. लोकायतादिसांख्यान्ता जीवे विआन्तिमाभ्रिताः ॥ २१६॥ 
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From the worshippers of grass ending with the Yogds, 
they are wedded to delusion in the matter of the Lord; 
from the materialist ending with the Sankhyas, they are 
wedded to delusion in the matter of the Soul. 


अह्वितीयन्रह्मतरवं न जानन्ति यदा तदा | 
Weal एबाखिलास्तेपां कव युक्तिः क्वेह वा Taq Il 


When they do not know the Secondless Brahman 
Reality, then they are all only deluded people. Where 
can there be any release for them? Where even happiness 
here ? 


उत्तमाधमभावश्रेत्‌ तेषां स्यादस्तु तेन किम्‌ । 
स्वप्नखराज्यभिक्षाभ्यां न बुद्धः स्पृश्यते खल ॥ VE ॥ 
If it is urged that there is among them the relation of 

the high and low, let that be. What of that? A person 
who has woke up is certainly unaffected by the kingship 
or beggary had in his dreams. 

तस्मात्‌ mui मतिर्जीवेशवादयोः । 

कार्या, किंतु aari विचार्य बुद्रयतां च तत्‌ ॥ २१९ ॥ 


Therefore the attention should never be directed to 
the disputes about the Lord and the Soul by those who 
long for release. On the other hand, let the Brahman 
Reality be enquired into and let That be realised (by them). 


पूर्वपक्षतया तो चेत्‌ तक्तनिश्रयद्देतुताम | 
STATS, , निमज्जस्व तयोनेतावता$वश! || २२० ॥ 


Jf such disputes by reason of their being possible 
objections help in the determination of truth, let it be so. 
But do not thereby drown yourself in them helplessly. 


असङ्गचिद्वियुः जीवः सांख्योक्तः , तादगीश्वरः । 
HANH, TAN शुद्धों ताविति चेत्‌ शृणु ॥ २२१ ॥। 
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" "Ji ds said by the Sankhyas that the Jiva is un- 
attached, conscious and pervasive. It is said by the Yogas 

that Isvara is similar to it. They are thus the pure 

meanings of the words Thou and That." If it is so urged, 

listen — 

The definition of the Jiva by the Sankhyas and the definition 
of Isvara by the Yogas seem to be identical with the definitions 
given by the Advaiti to the conceptions denoted by the words 
Thou and That used in the Maha Vakya * That Thou Art’. How 
then can it be said that the Sankhyas and Yogas are deluded? 


न त्तमो! उभावर्थों असत्सिद्धान्ततां गतो | 
अद्वेतबोधनायेव सा कक्षा काचिदिष्यते ॥ RAS I 


Those two meanings of That and Thou are not 
accepted as the final conclusion by us. A particular 
stage is granted only for the purpose of teaching the 
Secondless-ness. 


That is, they are not two distinct significances but, for the 
putpose of pointing out the non-distinction bet:veen them, they 
are separately defined. 


अनादिमायया भ्रान्ताः जीवेशौ सुतिलक्षणो | 
मन्यन्ते, तद्व्युदासाय केवलं शोधन तयोः ॥ २२३ ॥ 
People deluded by beginningless Maya think that 
the Jiva and Isvara are very distinct. It is only to 
eradicate that idea their analysis is made. 
अत एवात्र दृष्टान्तो योग्यः प्राक्‌ सम्यगीरितः | 
घटाकाशमहाक़ाशजलाकाशाभ्रखात्सकः || २२४ II 


Therefore a proper illustration was herebefore well 
given in the form of the Pot-Akasa, Great Akasa, water- 
Akasa and cloud-Akasa 

जलाओ्रोपाध्यधीने ते जलाकाशाभ्रले , तयोः | 


आधारो तु घटाकाशमहाकाशो सुनिर्मलो ॥ २२५॥ 
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The water-Akasa and the cloud-Akasa are dependent 
upon the limitations of water and the cloud. Their basic 
backgrounds, the Pot-Akasa and the Great Akasa, 
however are very pure. 


एवं आनन्द विज्ञानमयो मायाधियोरशों | 


. तदधिष्ठानकूटस्थब्रह्मगी तु सुनिर्मले ॥ २२६ ॥ 


In the same manner, Anandamaya and Vijnanamaya 
are dependent upon Maya and the mind. Their basic 
backgrounds, the Kutastha and Brahman, however are 
very pure. 


एतत्कक्षोपयोगेन सांख्ययोगो मती यदि | 
देहो5न्नप्रयक्रक्षत्वात आत्मत्तेनास्युपेयतास्‌।। २२७ ॥ 


If Sankhya and Yoga are accepted as they are useful 
at this stage, the body also may be accepted as the Self 
as it is useful at the stage of Annamaya. 


आत्ममेदो जगत्‌ सत्ये , ईशोऽन्य „ इति चेत्‌ त्रयम्‌ । 
AST AMA सांउ्ययोगवेदान्तसंमतिः || २२८ ॥ 

« There is diversity of Selves; the world is true; 
the Lord isa different entity” —If these three things are 
abandoned by them, then there will be agreement among 
the Sankhya, Yoga and Vedanta. 

जीवो5सड्धत्वमात्रेण कृतार्थ इति चेत्‌, तदा । 
स्कचन्दनादिनित्यत्वमात्रेणापि कृतार्थता ॥ २२९ ॥ 


If the Jiva has his purpose fulfilled by being merely 
un-attached, ॥९ may well have his purpose fulfilled merely 
by the garland, sandal etc., being also eternal. 


The author explains this in the next stanza. 


यथा खगादिनित्यस्व SANT quss mt | 


असङ्गत्वं न्‌ संभाव्य जीवतोः जगदीश्चयोः ॥ २३० T € : | 


l65 
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Just as the eternality of the garland etc. is impossible 
of attainment, so is the un-attached-ness of the Soul 
impossible when the world and the Lord exist (as distinct 
entities). 


अवश्यं mp सङ्गं पुरेवापादयेत्‌, तथा । 
नियच्छत्येतं ईशो5पि , कोऽस्य मोक्षः तथा सति ॥ २३९ ॥ 
Matter will surely bring about attachment as before. 


Similarly, the Lord also will control him. While it is 
so, what is the release for him ? 


अविवेककृतः सङ्गो नियमश्चेति चेत्‌ तदा | 
बलादापतितो मायावादः साङ्ख्यस्य दुर्मतेः ॥ 3 ॥ 


If it is said that the attachment and control are due 
to non-discrimination, then the theory of Maya becomes 
necessarily accepted by the perverse Sankhya. 


e 


बन्धमोक्षव्यवस्थाथ आत्मनानात्वं इष्यतास्‌ः। 
| हति चेत्‌, न, यतो माया व्यवस्थापयितुं क्षमा ॥ २३३ Il 


If itis said that the multiplicity of Souls has to be 
accepted for maintaining the order of bondage and 


release, it is not necessary as Maya itself is competent 
to maintain that order. 


How can Maya the Illusive be responsible for Release which ; 
is true ? T 


a que घटयामीति विरुद्धं कि न पश्यसि । 
E: बास्तवो बन्धमोक्षौ तु थुतिने सहतेतराम्‌ ॥ २३४ ॥ 


| s d E Don't you see the contradiction in (the definition of 
E Maya) “I will bring about the impossible?” The Veda 


does not however tolerate at all the idea that bondage 
and releqse are real, 
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न निरोधो न चोत्पत्तिः न वद्ठो न च साधकः | 
न HEU न वे युक्तः इत्येपा परमार्थता ॥ २३५ ॥ 


“ There is no dissolution nor creation. There is none 
bound nor an aspirant, There is none longing for release 
nor one released — This is the real state". 

- : : (Goudapada Karika) 


UEIN: BAIA वस्सो जीवेश्वरो उभो | 
यथेच्छं पिबतां 3d qup त्वद्वेतमेव हि २३६ ॥ 


Jiva and Isvara, the two calves of the celestial cow 
called Maya, may enjoy the duality as they like. But the 
non-dual alone is Reality. 


कूटस्थत्रहमणोः मेदो नाममात्राते न R | 
घटाकाशमहाकाशो AIA न हि क्कचित्‌ ॥ २३७॥ 


e 
There is no difference between the Kutastha and 
Brahman except in name only. The Pot-Akasa and the 
Great Akasa are certainly not separable. 


quid श्रतं qut प्राक्‌ तदेवाध चोपरि | 
क्तावपि बृथा माया भ्रामयत्यखिलान्‌ अनान्‌ ॥ २३८॥ 


The very same Entity that is mentioned as being 
secondless before création exists even now and will exist 
also hereafter and even in the state of liberation. Maya 
vainly confounds all people. 


ये वदन्तीत्थमेतेऽपि श्राभ्यन्तेऽविद्ययाऽत्न किम्‌ । 
न, यथापूर्वमेतेपामत्र आग्तेरदशेनात्‌ ॥ २३९ ॥ 


« Are these also who say thus confounded by Avidyd 
in this matter ?". Not so. The delusion is not seen in 


them here as before. 


TN Xu 2 
ऐहिकायुष्मिकः ud: संसारो AAT, ततः । | 
न भाति नास्ति चाद्वैतं इत्यज्ञानिविनिश्चयः॥ २४०॥ 


“All Samsara here or elsewhere is true. Therefore | 
the Secondless does not shine nor does it exist ° Such 
is the firm conclusion of the ignorant. 


ज्ञानिनो विपरीतोऽसात्‌ Raa सम्यगीक्ष्यते । 
््रस्वनिश्चयतो बद्धो quise चेति मन्यते ॥ २४१ ॥ 
The conclusion of the knower is clearly seen to be the 


reverse of this. According to their respective conclusions, 
one thinks ‘Iam bound’ or ‘I am freed’. 


नाहेत AWA चेत्‌, न, चिट्रपेण भासनात्‌ | 
अशेपेण न भातं चेत्‌, देतं कि भासतेडखिलपू ॥ २४२ | 


If it is said * The secondless is not directly perceived", 
not so, as it does shine in the form of consciousness. If it 
is said ‘It does not shine entirely’, does the entirety of 

| duality shine ? 


keman विभानं तु इयोरापि समं ug | 
द्वेतसिद्विवत्‌ अद्वेतसिद्विस्ते तावता न PRA ॥ २४३ ॥ 
Partial shining is certainly common in both. If 
duality can be concluded from it (partial shining), why 


is not non-duality concluded by you from it (partial 
shining) ? 


aa हीने aad Saal कथं त्विदम्‌ | 

चिद्धानं त्वविरोध्यस्य देतस्यातो5समे उमे ॥ २४४ ॥ 

| *« Secondless-ness is the state of being without duality; 

ER when there is perception of duality, how can there be 
exe this (secondless-ness) ? The shining of (secondless) 


consciousness is not however the enemy of this duality. 
Therefore the two cases are not similar, 











an 
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एवं तहिं शृणु , Ba असत्‌ मायामयत्वतः | 
तेन वास्त्रं Had परिशेपात्‌ विभासते ॥ २४५ ॥ 


If so, listen. Duality is unreal as it is a creation of 
Maya. Therefore the Secondless. which is real shines, 
as it is the residue. 


. अचिन्त्यरचनारूपं aT सकलं जगत्‌। | 
इति निञ्चित्य वस्तुत्वं अद्वैते परिशेष्यताम्‌ ॥ २४६॥ 


All this universe being of the nature of unthinkable 
creation is Maya alone — so concluding, let reality be 
conceded for the Second-less. 


पुनद्वेतस्थ वस्तुत्वं माति चेत्‌ त्ये तथा पुनः | 
परिशीलय , को AST प्रयासस्तेन ते वद ॥ २४७॥ 


If the reality of the duality still shines, enquire - into 
it again as before. What is your difficulty here in doing 
so? Fell me. 


* कियन्तं काह इति चेत्‌ खेदोऽयं दैत इष्यताम्‌ - 
अटते तु न युक्तोऽयं सर्वावर्थनिवारणात्‌ ॥ २४८ ॥ 


: If you ask “How long (is the enquiry to be done) ?”, 
this strain is possible in regard to duality but this is not 
proper in (an enquiry into) the Secondless, for all ills 
are eradicated thereby. 


क्षुत्पिपासादयों cer यथापूवे मयीति चेत्‌। 


मच्छव्दवाच्येऽईंकारे इश्यतां नेति को वदेत्‌ ॥ २४९ ॥ 

Jf you say “Hunger, thirst etc., are seen in me ds 

before”, let them be seen in the Ego which is the meaning 
of the word I. Who says * No” (to this) ? 


१6 


चिद्रूपेऽपि प्रसज्येरन्‌ तादाल्म्याध्यासतो यदि । .. 
माझ्यात gu, कि तु त विवेकं इर सर्षदा ॥ २५०॥ 
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` If they (hunger etc.) will affect even the consciousness 
by reason of imposition of mutual identification, do not 
have that imposition but engage yourself always in the 
distinguishing (between the Self and the non-Self). 


झंटित्यध्यास आयाति दृढवासनयेति चेत्‌ । | 
आवर्तयेत्‌ विवेकं es Takis सदा ॥ ९५१ ॥ 


If it is said “the imposition comes up suddenly by 
reason of strong past habit", repeat the process. of 
distinguishing incessantly- to. make that a strong habit. 


विवेके देतमिथ्यात्व युवत्येवेति न WINA | 
अचिन्त्यरचनातस्पानुभूतिहि AMAR ॥ २५२ N 


Do not say that when enquiry is made the unreality 
of duality is arrived at only by reasoning (and is not 
directly experienced). The experience of the nature of 
unthinkable creation is certainly directly perceived -by 
oneself. 


चिदप्यचिन्त्यस्चना यदि deed नो वयस । 
चिति सुचिन्त्यरचनां ब्रूमो शित्यत्वकारणातू ॥ २५३ ॥ । 


. Jf it is said that consciousness also is an unthinkable 
vreation; let it'be so. We do not.say.that consciousness 
is.a thinkable creation; because of its eternality 


प्रागमावो नानुभूतथ्िते!, नित्या ततः चित 
ढस्य प्रागंमावरतु चेतन्येनानुभूयते ॥ २५४ ॥ 


The antecedent non-existence of consciousness is rever 
experienced. Therefore consciousness is eternal. The 
antecedent non-existence of duality however is experienced 
by consciousness. 


प्रागभाषयुत देत Tad fe धटादिवत्‌ | 
तथाऽपि रंचनाऽचरिन्ह्यां मिथ्यां तेनेन्द्रजालवत्‌ २५५ ॥ 
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The duality which has antecedent non-existence. Is 
certainly created just like pots etc. Still its creation is 
unthinkable and it is unreal for that reason like Indrajala. 


चित्‌ प्रत्यक्षा ततोऽन्यस्य भिथ्यात्त्रं चानुभूयते। : 
MEA अपरोक्ष चेत्येतन्न व्याहतं BAT ॥ २५६ ॥ . 
Conscidusness is: directly experienced. By it is the 
unreality of what is different fróm it experienced. While 


so, if you say that non-duality is: not perceived, how 
is this statement not self-contradictory ? 


त्थं ज्ञात्वाऽपि aign केचित्‌ इत इतीयताम । 
चार्वाकादेः प्रबुद्ध्माप्यात्मा देंदः कुतो वद || २५७ ॥ 
‘Even after knowing this, there are some: dissatisfied. 


How is that? Tell me”. “The materialist etc., though 
very intelligent, treat the body as the Self. Tell me why." 
; 


TATA नास्त्यस्य घीदोषात्‌ इति चेत्‌, तथा.। 
असंतुष्टास्तु शाखार्थं न सक्षन्त विशेषतः ॥ २५८ ॥ 
If it is. said “ Because of intellectual defect in him 


there is no proper enquiry (by the materialist etc.) ", 
similarly those that are dissatisfied have. noi understood. 


the purport of the Sastra carefully. 


यदा सर्वे प्रमुच्यन्ते कामा येऽस्य हृदि श्रिताः | 
इति श्रौतं फळं दष्टं नेति चेत्‌ wa तंत ॥ २५९॥ 
‘When all the desires which reside in his Heart are 
abandoned, (the mortal becomes immortal) ° is the benefit 


declared by the-Veda (Kathopanishad VI 74) but.it is not 
experienced — if it is so urged, it is certainly experienced, 


यदा सर्वे प्रमिधन्ते हृदयग्रन्थयस्त्विति । 


कामा ्न्थिस्वरूपेण que TANT ॥. Rhee 


" 
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- The desires have been explained as knots in the 
succeeding passage thus “when all the knots of the heart 
| are well broken". 
| भहंकारचिदारमानो एकीङ़त्या विवेकतः | 
| इदं मे सात्‌ इदं मे स्यात्‌ इतीच्छाः कामशाब्दता! ॥ 
Making the ego and consciousness: one Dy reason of... 


not distinguishing between them, the wishes “ let this be 
for me, let this be for me” arise and are called Desires. 


i अप्रवेश्य चिदात्मानं पृथक्‌ पश्यन अहंकृतिस्‌ । 
i इच्छंस्त कोटियस्तूनि न बाधो ग्रन्थिमेदतः॥ २६२॥ 


If without introducing the conscious Self one sees the 
ego as a distinct thing, even if one wishes for crores of 
things, there is no harm as the knot has been cut. 


ग्रन्थिमेदेऽपि संभाव्या इच्छाः प्रारब्धदोषतः । 

बुद्ष्वाऽपि पापबाहुल्यादसंतोपो यथा तव ।। २६३ ॥ 

. Even though the knot is cut, wishes are possible due 
to the fault of Prarabdha Karma, just as there is dis- 


satisfaction in you because of the abundance of sins even 
though you know (the truth). 





The reference is to the dissatisfaction mentioned in 
stanza 257. L5 


अहंक्ारगनेच्छाधः देहव्याध्यादिमिस्तथा l- 
 हसादिजन्मनाशेवा चिदूपात्मनि. कि भवेत्‌ ॥ २६४ ॥ 


f What can happen to the Self which is of the nature. 
of consciousness by the desires etc., in-the ego or the 


_ diseases etc., in the body or else by the birth and death. 
ण trees etc. 










— — . "litis, in the view ot the Se mi 
A बार तह Nr. € Seer, the, Ego and the body are 
pem distinct rom him as trees and stones, ^. — 7 
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ग्रन्थिमेदात पुराऽप्येत्र इति चेत्‌ तन्न fier) c 
अयमेव ग्रन्थिभेदस्तव तेन कृती भाम्‌ ॥ २६५॥ `. 
Jf it is said it (the distinctness) is there in.the same 
manner even before the cutting थी the knot, do not forget 
it. This itself (the non-forgetting of the distinction) is 


the cutting of the knot for you and with it you have 
^fulfilled your purpose. E | 


नेव जानन्ति qeu, सोऽयं ग्रन्थिः न चापरः | 
ग्रन्थितङ्केदमात्रेण ATT सूउ बुद्ध्योः ॥ २६६ ॥ 
Jf the ignorant do not know thus, that itself (the not 
knowing) is the knot and nothing else. The difference 
between the ignorant and the knower is only in the 


existence of the knot (in the former) and the cutting away 
of the knot (in the latter). | 


प्रवृत्त वा निवृत्ती वा देहेन्द्रियमनोघियाम्‌ । 
न किंचिदपि वैषम्यं अस्त्यज्ञानिविदुद्ययो!॥ २६७ N 


There is not the slightest difference between the not- 
knower and the knower in the activity or the cessation 
of activity of the body, the senses, the mind or intellect. 


रत्यश्रोत्रिययोः वेदपाठापाठकृता मिदा | 
नाहारादावस्ति मेदः , सोऽयं न्यायो5त्न योज्यताम्‌ ॥ 
The difference between one who has neglected the 
Veda and one who has mastered it is only due to the study 


and the non-study of the Veda; there-is no difference in 
the matter of eating etc. The same principle must be, 


applied here. 


न fe संप्रवृत्तानि न निदृत्तानि areata | 
उदासीनवदासीनः इति ग्रन्थिभिदोच्यते ॥ २६९ ॥ ` 
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+ « He does not hate what all happens nor does: he 
desire what has gone; he is as if indifferent " — so is 
the cutting of the knot mentioned (in the Gita). 


औदासीत्यं विधेयं चेत्‌, वच्छच्द॒व्यर्थता तदा | 
न शक्ता अस्य देहाद्या इति चेत्‌, रोग एव सः ॥ २७० ॥ 


If it is said that indifference is enjoined, then the- 
expression “as if” will be meaningless. If it is said that 
the body efc. become incapable (of reaction); it is verily 
a disease. 


तत्त्वोध क्षयं व्याधि मन्यन्ते ये महाधियः | 
तेषां प्रज्ञाऽतिब्रिशदा , कि तेपां दुःशकं वद ॥ २७१ ॥ 


The intelligence of those that have high intellects 
and think that the knowledge of truth is a disease like 
consumption is indeed very bright! What is impossible 
for them? Tell me. ? 


भरतादेरप्रवृत्ति; पुराणोक्तेति चेत , तदा | 
जक्षन क्रीडन्‌ रति विन्दन्‌ इत्यश्रोपीः न कि श्रतिस्‌॥ 


If it is said that the non-activity of Bharata etc. are 
mentioned in the Puranas, have you not heard the Vedic 
passage (that the knower will be) “eating, playing and 
getting pleasure” ? | | | 


न ह्याहारादि संत्यज्य भरताद्याः स्थिताः क्कचित्‌ । 
MOUNT, फि तु सङ्गभीता उदासते ॥ २७३ N 
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E ~ Bharata and others did not certainly remain like logs 
i or stones giving up taking food etc, . But they were 
EL. indifferent, afraid of attachment. Rf 


E ES न्ग हि sent लोके : P: सुखमश्नुते 
. तेन सङ्ग sten सवदा सुखमिच्छता ॥ २७३॥ 


SNS Sp SO "HI (¢ “MN 
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One who has attachment in the world is affected ; the 
one who has no attachment enjoys happiness. . Therefore 
attachment must be given up by one who wants happiness 
always. 
अज्ञात्वा MAA सूदो वक्तयन्यथाऽन्यथा | 
मूर्खाणां (नुर्णयस्त्वास्तां , अस्मरिसद्धान्तं उच्यते ।॥ २७५॥ 


The ignorant not knowing the heart of the Sastras 
says this and that. Let the conclusion of the ignorant 
be as it is. Our conclusion is now stated. 


वेराग्यबोधोपरमाः सहायास्ते परस्परम्‌ | 
प्रायेण सह वर्तन्ते वियुज्यन्ते क्रचित्‌ कचित्‌ ॥ २७६ ॥ 


Dispassion, ‘Realisation and Cessation of activity are 
mutual helps to one-another. They mostly exist together 
but sometimes they are separated. | 


हेतुखरूपकार्याणि मिन्नान्येपामसंकरः | 
यथावदवगन्तव्यः Ur प्रविविच्यता ॥ २७७ ॥ 
Tlie cause, the nalure and the effect of these three 
_ are distinct. The non-confusion (distinction) between 
them must be properly uriderstood by one who analyses 
the meaning of the Sastras. 


दोष दृष्टि! जिहाता च पुनर्भोगेष्वदीनता । 
असाधारणहेत्वाद्याः वराग्यस्य त्रयोऽप्यमी ॥ ९७८ || 


-Perception of faults, desire to give up and thé “hot 
being subject to enjoyment again — these three are the 
special cause etc. of Dispassion. 


भ्रवणादिद्रयं aid, तर्समिथ्याविवे चॅनमू । 
पुनगन्येरचुदयो बोधस्येते लयो मता! २७९॥ | 


The three beginning With Sravana (Sravana, Mánana 
and Nididhyasana—hearing, cogitation and concentration), 
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the discrimination between the true and the false, and 
the non-rising of the knot again are similarly considered 
as the three for Realisation. 


यमादिः घीनिरोधश्च व्यवहारस्य संक्षयः d 
स्युः हेत्वाद्या उपरतेः genda ईरितः ॥ २८०॥ 


Yama and others, control of the mind and complete 
cessation of activity are the cause etc. of cessation. Thus 
are stated their distinct characteristics. 


TANN प्रधानं स्यात्‌ साक्षात्‌ मोक्षप्रदत्वतः | 
बोधोपकारिणौ एती पैराग्योपरमो TAT ॥ २८१ ॥ 


Realisation of Truth is the chief (among them) as 
it directly results in Release from bondage. These two, 
Dispassion and Cessation of activity, are aids to Realisa- 
tion. 


त्रयोऽप्य CATAL महतः तपसः फलम्‌ | 
- दुरितेन कचित्‌ किचित्‌ कदाचित्‌ प्रतिबध्यते ॥ २८२ ॥ 


Jf all the three are completely ripe, it is the result 
of great Tapas (accummulated past virtue). But in some 
4 ps they are obstructed somewhat and at some times 

y Sin. 


E बेराग्योपरती पुर्ण बोधस्तु प्रतिबध्यते । | 
E. पस्य तस्य न मोक्षोऽस्ति पुण्यलोक! तपोबलात्‌ ॥ २८३ II 


5; There is no Release from bondage for him in whom 
. Dispassion and Cessation’ of activity are ample but 

Realisation is obstructed. He will have heavenly regions 
. owing to the strength of his Tapas. 


BE. पुर्ण बोघे तदन्यो दो प्रतिबद्धौ यदा तदा । 
E मोक्षो विनिश्चितः कितु erp न नश्यति ॥ २८४ ॥ 
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When realisation is complete but the other two are 
obstructed, Release is certain; but the misery now per- 
ceived will not disappear. 


The author then explains when these three may be con- 
sidered complete. 


त्रह्मलोकतुणीकारो वेराग्यस्यावधिर्भत! । 


` देहात्मवत परात्मत्वदाद्ये बोधः' समाप्यते ॥ २८५॥ 
सुस्तिवद्विस्तृतिः सीमा भवेदुपरमस्य हि । 


The disregard of. (everything up to) Brahma Loka 
is the limit of Dispassion. Realisation culminates when 
the Supreme-Self-ness of the Soul is as strong as the 
(present) sense that the body is the Self. The extreme 
boundary of Cessation of activity is the absolute forgetting 
(of the world) as in deep sleep. 


दिशाऽनया बिनिश्चेयं तारतरेपमव्रान्तरम्‌ ॥ २८६ li 


The internal gradations must be determined in this 
Way. 


आरब्धकर्मनानात्वात्‌ dari अन्यथा5न्यथा | 
वर्तन , तेन शास्रार्थ अमितव्य न पण्डित! ॥ २८७ II 


. As the Prarabdha Karma is of various sorts, the 
ways of the knowers vary. Therefore the learned must 
not get confounded in the purport of the Sastras. 


खखकर्मानुपारेण qdeat ते यथा तथा | Po 
अविशिष्टः सर्वबोधः समा युक्तिः इति feta Reeth —— 
Let them be anyhow according to their respective MS 
Karmas. The Realisation in all of them does not vary, = — — 
Release from bondage is the same (for all) — Such ऊफ. p = 
the true state, po 
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2 जगचित्रं खचैतन्ये-पटे चित्रमिवार्पितस्‌ | 
xS मायया, तदुपेक्ष्येय चैतन्यं RAINA २८९ ॥ 
: Ps. —. _ The variegated universe ts based .on one’s. Conscious- ; 
DS ness by Maya as a picture painted on a canvas. By E 
Een disregarding it alone, let the Consciousness be realised 3 
EU as the residue. | ु A 
Ger चित्रदीपमिमं नित्यं येऽतुसंदधते बुधाः 4 
: 3 पश्यन्तोऽपि जगच्चित्रं ते मुह्यन्ति न AT.. RS. 3 
E E Those wise people who ponder over this Chitra Deepa i 

z incessantly will not be deluded as before, even though 

ES they see the variegated universe. . 
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CHAPTER vil. 
॥ तृप्तिदीपः ॥ 
TRIPII DEEPA 

o THE LIGHT OF SATISFACTION 


| 
This is the longest chapter in the book consisting as it does 
of 298 stanzas. It is also the most important though it purports . 
to be only a commentary on a passage in the Brihadaranyaka 
Upanishad re-produced as the opening stanza.: The method of 
treatment is quite characteristic of the revered author Sri Bharati 
Tirtha and of his colleague and successor in the Sri Sringeri a 
Peetha, Sri Vidyaranya. 
















आत्मानं चेद्िजानीयादयमस्मीति पूरुषः 
कि इच्छन्‌ कस्य कामाय शरीरं अनुसंज्वरेत्‌ ॥ १॥ 


“Jfa person realises the Self as Y am This, wishing 
what and for whose desire is he to worry about t 
x body?"  [Brihadaranyaka IV, 4 (727) 


aiu 
^ LS 
Nb. 
क E! ] 
4 Xo 
ve " “xe 


अस्याः श्रोरमिप्रायः सम्यगत्र विचायते | ` Fy . 
जीवन्मुक्तस्थ या Gf सा तेन विशदायते ॥ २॥ 


+, S 

The purport of this Vedic passage is well enquired 6 
into here. The, satisfaction that the Jivanmukta ( 
liberated even when living) has is made clear by it 


(the enquiry) = | 
मायाऽऽमासेन जीवेशौ करोतीति श्रतत्वतः | 
करिपतावेव जीवेशो ताभ्यां सवें प्रकल्पितम्‌ ॥ ३। 


Fed 


Asif is heard (from the Veda) that Maya b efi 
creates the Jiva (Individual Soul) and God the f 
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(of the universe), both the Soul and God are only crea- 
tions, All ( the universe) is created by them both. 


These two ideas have been explained in some detail in 
chapters | and 4. See also Ch. VI 2[2 and 2l3. 


ईक्षणादिप्रवेशान्ता सृष्टिरिशेन कल्पिता | 
जाग्रदा दिविमोक्षान्तः संसारो जीवकटिपितः ॥ ४ ॥ 


The creation from ‘considering’ to ‘entering’ is the 
creation of the Ruler. The Samsara from the waking 
state to the state of liberation is the creation of the Jiva. 


MANAG AYA ES E E e | 
TAM AAA sag AASA पूरुषः ॥ ५॥ 
The Self, who is the substratum of mistake and whose 
nature is unchangeable and un-attached Consciousness, 
becoming the Jiva reflected. in the unattached intellect 


by reason of mutual super-imposition, is the Person here 
(mentioned in the opening stanza). 


The author himself explains this somewhat cryptic sentence 
in the succeeding stanzas. 


E साधिष्ठानो विमोक्षादो जीतरोऽधि क्रियते , न तु । 
केवलो , निरधिष्ठानविभ्रान्ते! क्राप्यसिद्धितः ॥ ६ ॥ 


The Jiva along with the substratum (the Self) is 
competent for liberation etc. and not the mere Jiva for 
a mistaken conception without a substratum is not 


i anywhere possible. 
3 अधिष्ठानांशसंयुक्त भ्रमांशमवलग्बते । 
m यदा तदाह संसारीत्येवं जीबोऽभिमन्यते ॥ ७ ॥ 







EC ^. Died win the aspect of the substratum, he then thinks 
Es TOW - fn" Iama Samsari ( the wanderer )”, ore 


e ` 





a >>. 


so ss miss oe Ss 
» C sa 


१] TRIPTI DEEPA iei 


Samsari is one who is dragged here and there by his Karma, 
enjoys pain and pleasure and is caught in the wheel of births, 
and deaths. Just as the sun reflected in water seems dull and 
restless if the water is dirty and moving, so is the Self reflected 
in the intellect seen to be going hither and thither. It is that 
reflected Self that is called the Jiva. The Jiva is thus a combina- 
tion of the changeless Self and the mistaken changefulness. As 
there can be no reflected Sun without a real Sun, the Jiva cannot 
be but for the Self. When prominence is attached to the 
mistaken changeful aspect, he thinks of himself as changing. If 
| however prominence is given to the reality in him, he knows 
himself as changeless. 


भ्रमांशस्य तिरस्कारात्‌ अधिष्ठानप्रधानता । 
यदा तदा चिदात्माऽहं असङ्गोऽस्मीति बुध्यते ॥ € N 
| When discarding the mistaken aspect prominence is 


given to the substratum, he recognises * I am the conscious 
Self. Yam quite un-attached’. 


MARSH युक्ता , कथं अस्मीति चेत्‌ शृु। 
एको मुख्यो sped इत्यर्थः त्रिविधोःहमः ॥ ९ ॥ x 


« The sense of I is not possible in the (Self which is ) 
un-attached. How can there be an Y am?”— if so asked, i त 
listen. The I has three kinds of significances, one ; 
primary and the other two not primary. he oe 


अन्योन्याध्यासरूपेण KENNAN: । m. 
एकीभूय भवेतू gem, तत्र मूढः प्रयुज्यते ॥ १०॥ 


The form of the changeless Self and of the reflection | 
becoming one by reason of mutual super-imposition ts i e 2 
primary (meaning). (The word Y) is used in that sense 
by the ignorant, m a 
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That is, the ignorant do not distinguish between the 
changeless Self and its reflection in the intellect but confuse the 
one with the other and take them as one. As this confusion is 
Shared by all people, the popular wide-spread significance 
attached to the word J is only this composite entity and, because 
of its wide use, is considered the * primary' meaning. 


पृथगाभासकूटस्थो AGE, तत्र qur | 
पर्यापेण प्रयुङ्क्तेऽहंशव्दं लोके च वेदिके ॥ ११ ॥ 
The Reflection and the changeless Self are severally 
the non-primary significances. The knower of truth 


uses the word I alternately in worldly matters and in 
matters of Vedic import. 


== sss sss di Ls 


The alternateness is explained in the next two stanzas. 


रोकिकव्यवहारेऽहं गच्छामीत्यादिके बुधः । 
विबिच्येव चिदाभासं कूटस्यात्‌ d विवक्षति ॥ १२॥ 
: In worldly transactions like “I go” etc., the knower 


separates the reflected consciousness from the changeless 
Self and intends to signify only the former. 


RRK चिदात्माऽहं इति meara: | 
अहशब्द प्रयुङ््तऽयं कूटस्थे केवले बुध! ॥ १३ ॥ 
The knower uses the word Y in the sense of the pure | 


changeless Self in saying “I am un-attached. J am the 
conscious Self" from the view point of the Sastra. E: 





m | & small doubt is here raised and solved. 


ज्ञानिताउज्ञानिते तात्मामासस्यैव न चात्मनः । 
पथा च कथ आमासः कूटख्ोस्मीति बुध्यताम्‌ ॥ १४ ॥ 
Being a knower and being ignorant are both only for 


X the reflection and not for the (pure) Self. While ‘so, 
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how can the reflection have the idea “ I am the changeless 
Self" ? 


नायं दोषः, चिदाभासः कूटम्थेकखभाववानू । 
आभासत्वस्य मिथ्यात्वात्‌ कूटखत्वावशेषणात्‌ ॥ १५॥ 


This is not a fault. The reflected consciousness is 
really of the nature of the changeless Self only, as the 
reflected-ness is unreal and the state of being the change- 
less Self is the residue. 


To give a popular example, if a person known as Rama is 
appointed as a magistrate, he does not lose his identity as Rama: 
He is Rama when he is not exercising any function as a 
magistrate; even when he is functioning as, a magistrate, he 
does not cease to be Rama. If the appendage of magistrateship 
which is a new thing is ignored, the residue will certainly be 
Rama. 


कूटस्योऽसीति INSA Heat चेत्‌ नेति को वदेत्‌ । 
न. हि. सत्रतयाऽभीष्ट रज्जुसपत्रिसपणमू ॥ १६॥ 


If it is urged that even the knowledge “I am the 
changeless Self” is unreal, who says it is not? The going 
away of the snake that seemed in the rope is certainly 
not accepted as truth. 


^" 


If. that knowledge also is unreal,’ how can it lead. to 
liberation from bondage? 


ताध्शेनापि बोधेन संसारो हि निवर्तते | | 
यधानुरूपो हि बलिः इत्याइः लोकिका ST: १७॥ 


Even by such a knowledge, Samsara does vanish, 
For the people of the world themselves say ~ The oblation 
must be appropriate to the Yaksha (the deity sought to 


be propitiated)”’. | pet VETE 
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That is, to drive away an unreal Samsara, an unreal | 
knowledge is quite an appropriate means. The author himself | 
in another context gives the example of a tiger seen in a dream | 
waking up the dreamer from his sleep. | 
The author now concludes this discussion abut the meaning 
of the word ‘Person’. 


तस्मात्‌ आभासपुरुषः सकूटस्थो विविच्य तस्‌ । 
कूटस्योऽसीति विज्ञातुमईतीत्यम्यधात्‌ श्रतिः ॥ १८॥ 
Therefore the reflected * person* who is accompanied 
by the changeless Self is competent to know “I am the 


changeless Self” by distinguishing it from himself — so 
says the Veda. 


Then the author takes up the word ‘This’ in ‘I am This’. 


असंदिग्धाविपयेसतबोधो देहात्मनी क्ष्यते | 
तहत अत्रेति निर्णतु अय इत्यभिधीयते ॥ १९ uU. 


A cognition which is neither doubtful hor mistaken 
is seen in (the common idea of ) the body being the Self. 
To emphasise that it must be like it here also, the word 
‘This’ is used. ` ` 4 


— — sheen $20 Soest i > ss " 





To the ordinary man. the sense of J in his body is quite 
certain. There is no uncertainty or mistake here. The cogni- | 
tion of himself as the changeless Self must be equally free from | 
doubt or mistake. In support of this statement, a. passage from 
the Upadesa Sahasri of Sri Sankara Bhagavatpada is quoted. 


| देहासज्ञानवज्जान देहात्मज्ञानबाधकम । 

E आत्मन्येव भवेद्यरय स नेच्छन्नपि मुच्यते ॥ २० ॥ 

E. _ “He whose knowledge in the Self alone i 

Eat. as the (ordinary) knowledge of the bd dennis i 


und disperses that knowled ] 
! ge of the body being the Se 
isfreed (from bondage) even if he does not wish it me 
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Is it not necessary that a “This” should be patently 
perceivable? Is the Self so perceivable as to be called a * This °? 


अयं इत्यपरोक्षत्वं उच्यते चेत्‌ तदुच्यताम्‌ | 
खयंप्रकाशचेतंन्यं अपरोक्ष सदा यतः ॥ २१॥ 


I, it is urged that patent-ness is denoted by ‘This’, 
Jet it be so denoted, for the self-luminous consciousness 
is always patent. i 


If it is so always patent, how is it that the ordinary man 
does not cognise it? The author shows that a thing though 
patent may yet be un-cognised, with reference to a familiar 
example. Ten people cross a stream in floods, On reaching the 
other shore, to make sure that all of them have arrived. safe, 
one of them begins to count but in doing so he forgets himself 
the counter and concludes that there are only nine. For 
verification, the others also count but they also commit the same 
mistake and conclude that the tenth man has been lost in the 
floods, Here the tenth man is certainly patent but is not 
recognised. 


परोक्ष अपरोक्ष च ज्ञान अज्ञानं इत्यदः । 
नित्यापरोक्षरूपेऽपि इयं स्यात्‌ दशमे यथा ॥ २२॥ 


Being patent and being not patent, knowledge and 
ignorance — these two can be even in relation to what is 
always patent just as in the case of the ‘tenth’ man. 

नवपंख्याहृतज्ञानो दशमो ARA तदा | 
न:वेत्ति दशमोऽस्मीति वीक्षमाणोऽपि तान्‌ नव ॥ २३ ॥ 


Owing to delusion the tenth man with his knowledge 
obsessed by the number nine does not know then that the 
tenth exists even though he is there looking at those nine, 


न माति नास्ति दशमः इति खं दशमं तदा। | 
मत्वा बक्ति , तदज्ञानकृतं आवरणं FAG Ul UI 
P. 24 
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^ At that time, though he is the tenth, he thinks and 
c^. says “The tenth is not seen, isnot (here). -This which . 
is the effect of ignorance is known as * Screening’. 


The further consequence is that they all deplore this fancied 
loss and begin to lament. २ 
«eui ममार दशमः इति शोचन्‌ प्ररोदिति । 
अन्ञानकृतविक्षेपं रोदनादि AFIT: ॥ २५ ॥ 


Sticken with grief, he weeps aloud saying that the 
tenth has died in the river. The learned know this 
weeping etc. as ‘ Distraction’ caused by ignorance. 


It requires a friend, distinct from these ten, to assure them 
that there is no cause for grief. ; 
न सृतो दशमोऽस्तीति श्रृत्वाऽऽप्तवचनं तदा | - 
परोक्षखेन qu वेत्ति खर्गादिलोकवत्‌ । २६॥ 


; When he hears the word of a friend that the tenth 
is not dead but does exist, he then knovs the tenth 


indirectly just as one knows about heaven and other 
worlds. | 


त्वमेव ZIAR गणयित्वा प्रदसितः | 
अपरोक्षतया MAT हृष्यत्येव न रोदिति || २७ | 


When he is shown after counting that * you yourself 
are the tenth”, he knows (the tenth) directly and 
becomes certainly glad and ceases to weep. . | 





The au 'no 
pointed out. thor now sums up the seven stages hereinbefore 


अज्ञानादवतिविद्षेपद्िगिधक्षानवपयः | 
शोकापगमः इत्येते योजनीयाः चिदात्मनि ॥ ९८ ॥ 


E. VELUM zi 2. Screening, 3. NRR V al 
~ Mie Two-fold Knowledge (indirect and direct), 6. Satis- 
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faction and.7. Cessation of sorrow — These (seven stages) 
have to be applied in the case of the conscious Self (also). 


The author himself shows how they have to be applied. 


संसारासक्तचित्तः संन्‌ चिदाभासः कदाचन | 
खयगप्रकाशकूटस्थ BRT नेव वेत्त्ययम्‌ ॥ २९॥ 
^ I. (Ignorance). This reflected consciousness (the 


Jiva) with his mind engrossed by Samsara does not at 
all ever recognise the self-luminous changeless Self as his 


own true nature, 
न भाति नास्ति कूटस्थ! इति वक्ति , प्रसङ्गतः | 
कर्ता भोक्ता$हमस्मीति विक्षेपं प्रतिपद्यते ॥ ३० ॥ 
2. (Screening), He says “ The changeless Self does 


not shine nor does he exist”. 
3. (Distraction). As a, consequence, he gets the 


-- distraction “Iam a doer, I am an enjoyer ”. 


अस्ति कूट! इत्यादी परोक्षं वेत्ति वात्तया | 
पश्चात्‌ कूटस्थ एवास्मीत्येवं वेत्ति विचारतः ॥ ३१ ॥ 
4. (Indirect knowledge). He at first knows in- 
directly by hearsay “ The changeless Self exists ”. | 


3. (Direct knowledge). Later on by enquiry he 
knows thus :—“ I am the changeless Self only”. 


' ` क्ता मोक्तेत्येवमादिशोकजातं प्रमुश्वति | 
कृतं कृत्य प्रापणीयं प्राप्त इत्येव तुष्यति ॥ ३२ ॥ 
6. ( Cessation of Sorrow). He gives up the host of 


griefs * I ama doer, an enjoyer " and the like. 
‘7. (Satisfaction). He is certainly glad that what 
has to: be. done has been done and that what has tobe 


achieved has been achieved, 
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This is the proper order. Numbers 6 and 7 in stanza 28 
have to be interposed. They are again enumerated in the next | 
stanza: ] 


अज्ञानं आवृतिः तहत TT परोक्षधीः । 
MAA: शोकमोक्षः तृपतिनिरंकुशा ॥ ३३ ॥ 


Ignorance, Screening, similarly Distraction, Indirect 
knowledge, Direct knowledge, Release from sorrow, and 
unrestrained Satisfaction. 


सप्तावस्था zum सन्ति चिदाभासस्य तास्त्रिमो । 
बन्धमोक्षो fen, तत्र तिस्रो बन्धकृतः euam 3v t 


These seven stages are in the Chidabhasa (the 
Reflected Self or Jiva). Bondage and Release— these 
two are included in these (seven). Three out of them are 
declared to be the causes of bondage. | 


oe ee um 2 ३ 


Those three are Ignorance, Screening and Distraction. . The 
revered author proceeds to deal with them. : 


न जानामीत्युदासीनव्यवहारंस कारणम्‌ | 
| विचारप्रागभावेन युक्तं अज्ञानं ईरितम्‌ ॥ ३५ ॥ 


The state of ‘I do not know which is the cause of an 
indifferent attitude coupled with th 


| e anterior absence of 
enquiry is called Ignorance. wand 


Absence of enquiry ma 
because it is over. 
mentioned here, 


amr. त्रिचार्याथ नास्ति नो भाति चेत्यसौ | | 
विपरीतव्यवद्दतिः rad: कार्यमिष्यते ॥ ३६ ॥ 


By enquiring in an improper way, the saying of the 
opposite. The changeless Self does not exist, does not 
shine” is the result of Screening, . .. C EL 3४2 


nay be because it is not begun at all or 
It is the former kind of absence. that is 


- " i 





| 
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देहहयचिदाभासहूपों विशेष ईरितः | 
e E 
PTAA? शोकः संसाराए्योऽस्य qeu: || ३७॥ 
Taking the form of Chidabhasa : Jiva) with its two 
bodies (subtle and gross) is called Distraction. All grief 


caused by doership etc., the bondage known as Samsara, 
i is because of this. 


अज्ञानं आवृतिश्वेते विक्षेपात्‌ प्राक्‌ प्रसिद्धयतः | 
यद्यप्यथाप्यवस्थे ते fpem नात्मनः ॥ ३८ |! 
Though Ignorance and Screening are anterior to 


Distraction, yet they are states of Distraction alone and 
not of the Self. 


The reason for so saying is explained in the next stanza. 


विक्षेपोत्पत्तितः पूर्वमपि विक्षेपसंस्कृतिः | 
HAT, AAA अविरुद्धं ततस्तयोः ॥ ३९ ॥ 
Even before the coming into existence of Distraction, 
there is certainly the impression of (tendency for) the 


Distraction. Therefore it is not wrong to say that 
they are states of Distraction. 


It is not improper to state that an egg is the pre-natal 
state of a chicken. 


बरह्मण्यारोपितत्देन ब्रह्मावस्थे इमे इति । 
न शङ्कनीयं, स्वासां अक्षण्येवाघिरोपणात्‌ ॥ ४० ॥ 


It must not be thought that these two are the states of 
Brahman by reason of their being superimposed on 
Brahman, for aM the states are superimposed on Brahman 


only. 


संसायेहं , AIST, निःशोकस्तुष्ट इत्यापि | | 
'ज्ञीयगा उच्रावस्था मान्ति न ब्रह्मगा यदि ॥ ४१॥ , 
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AAE, त्रह्मसत्तभ।ने मइष्ृष्टितो ने हि | 
' इति पूर्वे अवस्थे च भासेते जीवगे wed ४२॥ . 


< Jfitis urged that the later states * ama Samsari 3 
‘Iam a knower’, * I am free from grief’, ‘IT am content’ 
are seen as belonging to the Jiva and not as belonging to 
Brahman, the previous two states ‘I am. ignorant’, and — 
* Brahman does not exist or shine in my view’ also 
certainly belong to the Jiva. 


अज्ञानस्याश्रयो ब्ह्नत्यधिष्ठानतया जगुः । 
जीवावस्थारबं अज्ञानाभिमानित्वात्‌ अग्रादिषस्‌ ॥ ४३॥। 


They (some previous teachers) say that Brahman is 
the support of Ignorance by reason of its being the 
substratum. ascribe (to ignorance) the status of being 
a state of the Jiva because of its attachment to Ignorance. 
Thus there is really no contradiction, 


The author then deals with the two kinds of knowledge— 
indirect and direct. 


MARI TVS अज्ञाने तत्कृताउब्वूतिः | 
न भाति नासि चेत्येपा द्विविधाउपि विनश्यति ॥ ४४ i 
When this Ignorance disappears on account of the two 


kinds of knowledge, this two-fold Screening viz. ‘It does 


not shine’, ९ ॥ does not exist’, born of tha | 
3 3 t I; 
also disappears. ei 


' परोक्षज्ञानतो नश्येत्‌ wea । 
अंपरोध्षज्ञाननाइया धभानावतिद्देतुता || ४५ ॥ 
By indirect knowledge, the being the cause of the 


| Screening * It does not exist? is destroyed. The being the 


—.. .  uause of the Screening * It does m , | 
eas di ot shine d 
CYLINDER qirect knowledge, | क fune D 











| 
| 
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अभानावरणे नष्टे जीवत्वारोपसंक्षयात्‌ | 
RAIS: शोकः संसाराख्यो निवर्तते.॥ ४६ Ut 


If, by the elimination of the superimposition of Jiva- 
hood, the Screening ‘It does not shine’ is gone, all the 
grief, the doer-ship etc, known as Samsara disappears. 


„ निवृत्त. dun Fragma । 
fear भवेत्‌ TM पुनः शोकासमुद्धवात्‌ Ul ४७ li 


When the entire Samsara is gone by the shining of 


+ the ever free state, there will be unhampered satisfaction 
" ‘as grief will not come up again. 


we know 


अपरोक्षक्ञानशोकनिवृत्त्याख्ये उभे इसे | 
अवस्थे जीवगे Fa आत्मानं चेदिति श्रतिः ॥ ४८॥ 


The Vedic passage ‘If he knows the Self" (given in 
the opening stanza) ‘refers tà these.two states of the Jiva 
called direct knowledge and cessation of sorrow. 


अयं इत्यपरोक्षत्वं उक्त , तत्‌ द्विविधं भवेत्‌ । 
विषयस्तप्रकाशत्वात्‌ ANSA तदीक्षणात्‌ ॥ ४९ ॥ 


- By the word “ This”, direct knowledge is denoted. 
It is of two sorts, one due to the self-luminous nature 
of the object and the other due to the cognition of that 
(self-luminous nature) by the intellect also that it is so. 


परोक्षज्ञानकाले5पि विषयस्वप्रकाशता | 
समा, जहम स्वप्रकाशं अस्तीत्येचं विबोधनात्‌ ॥ ५० ॥ 


iði 


i 


| Even during the period of indirect knowledge, the selfa . 
luminous nature of the object is common, as there is then 


the knowledge thus * Self-luminous Brahman does exist K 


If we touch a vessel filled with hot water and feel it hot, E 
indirectly that it contains some hot substance though — — 


: 
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we do not see it. Direct knowledge arises only when we see the 


water. There are thus two kinds of knowledge—that a thing is 
and that a thing shines. 


` अहं ब्र्मत्यतुछिल्य Semen | 
परोक्षज्ञान एतत्‌ न आन्तं बाधानिरूपणात्‌ ॥ ५१ ॥ 
There may arise a knowledge that Braman exists | 
without knowing ‘Iam hat Brahman’. This is indirect 


knowledge but not mistaken knowledge as it is not 
negatived (later on by any other knowledge). 


A knowledge is a mistaken one only when it is shown or 
seen to be wrong on the rise of a later knowledge. The 
knowledge that Brahman exists is never shown or seen to be 
wrong; it is not therefore a mistaken knowledge. 


AG नास्तीति मानं चेत्स्याद्वाध्येत तदा ध्रुवस्‌ । 
न चेषं प्रबलं मानं पश्यामोऽतो न बाध्यते। ५२ ॥ 


If there were any (strong) authority showing that 
Brahman does not exist, certainly this knowledge will be 
negatived. But we see however no such strong authority 
and therefore it is not negatived. 


व्यकत्यनुल्लेसमात्रण अमत्वे खगेधीरपि । 
आन्तिः खात्‌ व्यक्तत्यनुस्लेखात्‌ सामान्योल्लेखदर्शनात !! 


If non-perception of a particular object amounts in 
itself to a mistaken knowledge, even the knowledge of 
heaven will be a mistaken one as the particular object 
(namely, heaven) is not known (perceived now) and there 
is only a knowledge of it generally (vaguely). 


The knowledge that heaven exists is only a general know- 
ledge and does n 


cm ot imply any personal perception of heaven. 
This does not make that knowledge a mistaken one. 


अररोक्षत्वयोग्यस्य न परोक्षमति। अमः | 





. o परोक्ष GET, अर्थात्‌ पारोक्यसंभवात्‌ || ५४ ॥ -. 


- 
"m 














4] TRIPII DEEPA i93 
The indirect knowledge of what is capable of being 
known directly is not mistaken knowledge for there is no 


knowledge that it is indirect.  Indirectness arises only by 
implication. 


If a person is given a sheet of paper on which something i 
written in a language which he does not know, he does see the 
paper and the characters though he does not know what it says. 
This ignorance will not make his perception of the’ paper a 
mistaken one. 50 far as he is concerned, his knowledge of its 
contents if given out by somebody else is only indirect though 
he is looking directly at the sheet. | 


अंशागुदीतेः आन्तिः चेत्‌ घटज्ञानं श्रमो भवेत्‌ । 
निरंशस्यापि aiai व्यावत्या t ERIS ५५॥ 


If because of the non-perception of a portion it is 
considered to bea mistaken knowledge, even the knowledge 
ofa pot will be a mistaken one. There can be partfulness 
even in a partless thing aby reason of differentiation 
caused by a portion which has to be discarded. 


When we see a pot, we actually see only that portion of it 
that is facing us; we do not see the other portions and. yet we 
say that we see the pot. Thus even in objective: perception, the 
entire object does not become the object of perception but only 
a portion of it. Similarly when there are two aspects, Brahman 
is and Brahman shines, when only one aspect, namely, that 
Brahman is, is cognised, We can say that Brahman is known. 


This is also knowledge and certainly not any mistaken knowledge. . 


‘How can there be a. partial knowledge as regards Brahman 
‘as it is quite integral and bas ‘no parts? It’ really has no parts 
but, for properly understanding it, there is the necessity to remove 


many misconceptions. that have attached themselves. to it. For 


bi 


example, we do see gold when we are sceing a gold ring but, 


for properly understanding what gold is, we have;to' be told to | 


separate the shape as a ring, from gold; otherwise our concep- d 
tion of gọld will not, be propetas We associate that shape also — 


है, 29 र l XT 


E : E by ८ You yourself”, he then counts in 
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with gold. Similarly for understanding what Brahman is, we 
have to get rid of several conceptions which we are accustomed 


to associate with it and which prevent us from realising Brahman 
as it really is, though we are seeing it always. 


असच्यांशे नित्रतेत परोक्षज्ञानतस्तथा | 
अभानांशनिवृत्ति: खात्‌ अपरोक्षघिया कृता ॥ ५६॥ 


By indirect knowledge the aspect of non-existence will 
vanish. Similarly the vanishing of the non-shining aspect 
is caused by direct knowledge. 3 


दशमोऽस्तीत्यविश्रान्तं परोक्षज्ञान ईक्ष्यते | 
ब्रह्मास्तीत्यपि तदत्‌ स्यात्‌, अज्ञानावरण TAT ॥ ५७ ॥ 


The indirect knowledge “The tenth man exists” 
is seen to be no mistaken knowledge. Similarly, (the 
indirect knowledge) “Brahman exists? (is not a mistaken 


knowledge. (In both cases) the screening by ignorance 
is the same. | 


आत्मा ब्रह्मेति area निःशेषेण विचारिते । 
.च्यक्तिरुक्लिल्यते यद्वत्‌ दशमः, त्व असी त्यतः || ५८ II 


| When the purport of the sentence “Atma is Brahman’ 
is completely enquired into, the particularity is understood, 
Just as from. * You are the tenth’. 


TC Tenth exists’ is an indefinite knowledge; * You are the 
tenth makes it definite. The former is only a general know- 
ledge; the latter is special. Similarly, the knowledge ‘Brahman 


‘exists’ isa general one 3 the knowledge ‘I am Brahman’ is the 
` special one. | | 


देशमः कः इति प्रश्न त्वमेवेति निराकृते | 

LI गणयित्वा स्वेन सह स्वमेष दशमं. स्मरेत्‌ ॥ ५९ | 

ari When the question ** Who is the tenth?” is answered 
| l ४ If | 
recognises that he himself is the tenth, CENE d = 
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दशमोऽस्मीति वाक्योत्था न थी! अस्य विहन्यते | - 
आदिमध्यावसानेषु न AAAS संशयः || ६० ॥ 


His recognition * I am the tenth’ born of the sentence | 
(“you are the tenth”) is not negatived at all. There is | 
no more any doubt that there were only nine before (the 
teaching) or during (the teaching) or after (the teaching). 


That is, he does not think that that there were only nine 
before the teaching or that the tenth came in after the teaching. | 
He recognises on the other hand that the tenth has always: been | 
there and was never lost for it is he himself that can be neither 
lost nor obtained afresh. On such recognition, he has no doubt 


either whether he is the tenth or not. 


सदेवेत्यादिवाक्येंन HATA परोक्षतः | 
गृहीत्वा तस्वमस्यादिवाक्यात्‌ व्यक्ति समुल्िखेत्‌ ॥ ६१ I 
After knowing indirectly the existence of Brahman 
from the sentence « The Existent alone” and others, he 
gets knowledge of the speciality from the sentence ४ Thou 
art That’ and others. 


आदिमध्यावसानेषु स्वस्य aaa: इयम्‌ | 
जैव व्यभिचरेत्‌ , तस्मात्‌ आपरोक्ं प्रतिष्ठितम्‌ ॥ ६२ ॥ 


This recognition of the Brahmanhood of himself will 
not vary at all in the beginning, middle or end. Therefore, 
its being direct knowledge is established. 
on to the Vedic passages which. 


The author now draws. attenti 
ceded by indirect knowledge. 


show that direct knowledge js pre 


जन्मादिकारणलाख्यलक्षणेन YU पुरा । 
पारोक्ष्येन qéersa विचारात्‌ व्यक्ति ऐक्षत ॥ ६३ Ul 


indirectly about Brahman 


Bhrigu at first learning ! 
the nature of being the 


from the characteristics; namely, 
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cause of the origin etc. (of all beings) then knows it 
particularly (as his own Self) from enquiry 


The reference is to the Taittiriya Upanishad where Varuna 
teaches his son Bhrigu that Brahman is that from which all beings 
are born, by which all beings subsist and into whi.h all beings 
merge. Bhrigu deeply thinks over this definition and finally 
comes to the conclusion that it is not different from his own 
Self.: It will be noted that, beyond defining Brahman Varuna 
did: not say ‘Thou art Brahman? but left it for being found out 
by his son on enquiry. He hinted however where the enquiry 
had to be made. 


यद्यपि त्वमसीत्यत्र वाक्यं नोचे भृगोः पिता 
तथाऽप्यन्नं प्राण इति aS उक्तवान्‌ ॥ ६४ ॥ 


Though Bhrigu’s father did not say here any sentence 
“you are '( Brahman) ", still he mentioned the place of 
enquiry in saying ‘Food (the gross physical body), Life- 
‘breath (etc.) ' 


अज्नप्राणादिकोशेषु JANA पुन! पुनः 
आनन्दरष्याक्त इक्षित्वा ब्रह्मतक्ष्माप्ययूयुजत्‌ ॥ ६५ ॥ 


| By deeply enquiring into the sheaths, Annamaya, 
Pranamaya and others repeatedly, ( Bhrigu) recognised 
the particularity of Bliss and connected with it the charac- 
teristics of Braliman (taught by his father) 


| id By analysing the five Kosas he arrived at a conception of 
t inmost Bliss of the Self and found that the characteristics 
of Brahman described by his father exactly fitted this Bliss. 


The author points also to an 
earlier t 
. Upanishad eaching in the same 


:. ` सत्य क्षीन अनन्त चेत्येव त्रह्म॑खलक्षणम्‌ | 
उक्त्वा गुहा हितर 








dandis "www 


7] TRIPTI DEEPA 97 


After mentioning the peculiar characteristics of 
Brahman thus ** The Existent, The Conscious, The Limit- 
less”, it is pointed out to be in the Kosas as “ stationed 
in the caye”. 


The author next refers to the Chhandogya Upanishad 
chapter 8 khandas 7 to !2 where Indra, on hearing that Brahma 
has mentioned that the Self which is free from sin etc. must be 
known, goes to him four times and ‘Serves him as a disciple for 
I0 years on the whole and obtains the knowledge of the Self. 


पारोक्ष्येण RIAA य आत्मेत्यादिलक्षणात्‌ | 
HWA इच्छन्‌ चतुर्वारं गुरु ययौ ॥ ६७॥ 


Indra, learning indirectly from the characterisation 
‘That Atma which is (free from sin etc.)* and desiring 
to know it directly, approached his Guru four times. 


The Aitareya Upanishad also is referred to. 


आत्मा वा इदं इत्यादी परोक्ष AT लक्षितम्‌ | 
अध्यारोपापवादाम्यां प्रज्ञानं Ha दशितम li ६८ N 


In * This is verily the Self" and so on, Brahman is 
defined indirectly. Then, by imposition and negation, it 
is shown that Brahman is the Conscious Self. 





Imposition is the attribution of names and forms to 
Brahman so that it appears as the variegated universe consisting 
of beings terrestrial. and celestial and also ; inanimate things. 
Negation is the ignoring of these attributes. for the purpose of 
arriving at the real substratum. | 

The author now generalises what has been said hitherto. 


अवान्तरेणं वाक्येन परोक्षा अक्षघीः मवेत्‌ | | : | 
aida महावाक्यविचारात्‌ अपरोक्षषीः ॥ A ॥ d 


Everywhere also, indirect knowledge of Brahman 
arises from the subsidiary passages and direct knowledge 
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from enquiry into the great passages (which declare the 
identity of Brahman with the Self as explained in chap. V). 


ब्रह्मापरोध््यसिद्यथ महावाक्यं tf | | 
वाक्यवृत्तो अतो ब्रह्मापरोक्ष्ये विभतिन हि ॥ ७० N | 


It is said in the * Vakya Vritti? that the Maha vakyas 
are intended for attaining direct knowledge of Brahman: + | | 
There is therefore no difference of opinion in the matter 
of the direct knowledge of Brahman. 


| 
Eight stanzas from the “Vakya Vritti” of Sri Sankara 
Bhagavatpadacharya are reproduced here verbatim without any 
comments as they themselves are clear and explain the purport 
of the Mahavakyas. 
| 
| 
| 


आलम्बनतया भाति qr meremur । 
अन्तःकरणसंभिन्नबोघः स त्वंपदाभिधः ॥ ७१ || 


That consciousness. which is mixed up withthe Inner 
Instrument and seems to be the base of the conception and 
the expression as I is the direct denotation of the word 

Thou’, - (Vakyavritti 44) 


मायोपाधिः जगद्योनि! सर्वज्ञत्वादिलक्षणः | 
पारोक्ष्यशबलः सत्याधात्मक! तत्पदाभिध! || ७२ | 


| He who has Maya as His attribute, is the cause of 
the universe, is characterised by omniscience etc. and is 
shrouded by indirectness and who is of the nature of the 
| Existent etc. is the direct denotation of the word * That’. 


(Vakyavritti 45). 


is Though He is ever present, we are unable to recognise Him 
IN of our ignorance and He is not therefore directly 
perceived. The former characteristics are ascribed to Him when 


in relation to the universe an 
xe | क cha awe te ¢ d th la t oO i 3 s al 
=  eharacteristic, € last alone is His essenti 
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When two seemingly different things are said to be identical 
with each other, the characteristics of either which clash with 
those of the other must be ignored and the identity confined 
to that characteristic which is common to both. This method 


of understanding is Lakshana. That alone has to be applied 
in the interpretation of passages like ‘Thou art That’. 


` प्रत्यकृपरोक्षतैकस्य सद्वितीयत्वपूर्णता । 
Aega यतः तस्मात्‌ लक्षणा संप्रवर्तते 93 ॥ 


Inmost-ness and Externality, Being with a second and 
Being full— as these are inconsistent with each other in 
a single thing, Lakshana therefore applies here. 

(Vakyavritti 46) 


As the clashing characteristics are ignored and as the 
common characteristic is retained, the Lakshana here is called 
Partial Lakshana. 


तत्वम॒स्यादिवाकयेषु लक्षणां भागलक्षणा | 
सोऽय इत्यादिवाक्यस्थपदयोरिव नापरा ॥ ७४ ॥ 


The Lakshana that has to be applied to the sentences 
‘That Thou Art? and others is the Partial Lakshana as 
between the two words in sentences ‘This is He > and 
others and not any other kind of Lakshana. 
(Vakyavritti 48) 
When we say ‘This is He’, we ignore the proximity of time 
and place in the word ‘This? and the distance of time and place 
denoted by the word ‘He’ and mean the identity of the person 
alone. So also here. We must ignore the characteristics of 
being the inmost and of having a second which are in ‘Thou? 
and the characteristics of externality and fullness which are in | 
‘That’ and recognise the identity of the consciousness which | 





is common in both. | 
gani वा विशिष्टो चा वाक्यार्था नाल संमत! | | | | : ; 
अखण्डेकरसत्वेन वाक्याथों विदुषां मत! Ul ७५॥ du 
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The meaning of a sentence derived from the syntax or 
by the qualification is not acceptable here. The meaning 
of the sentence as denoting 4 single integral object is 
what is accepted by the learned (Vakyavritti 38) 


If we take a sentence like ‘‘ Rama beat his stupid son. with a 
cane to punish him for his impertinence yesterday in his house 
‘beat’? is the governing verb in the sentence and the words 
must be related to it. Who beat? — Rama- Beat whom 7 — son. 
With what did he beat?—a cane. What was the object in 
beating ?— to punish. Why did he beat ? — because of the boy's 
impertinence. Whose son was the boy ? — his own, When and 


Where was the beating given ? — yesterday (time) and in his house | 


(place). This is the natural order of possible questions about 
the beating and the seven answers given are the seven cases 
known to grammatical syntax. It will be noted that the word 
‘stupid’ does not come under any of them nor is it in any way 
connected with the verb ‘beat’, It stands in a distinct category 
and is related only to the word *son* showing that he had the 
quality of stupidity, distinguishing him from other sons or other 
boys who are not stupid. 


r 
F 


In the sentence ‘This is he’, as both the words are in the 


nominative, either of them does not require the other for con- 


veying the idea denoted by itself; it cannot be said also that 
‘This?’ qualifies ‘he’ or: * he’ qualifies ‘This’. The sentence 
only expresses the singleness of the object denoted by both the 
words if their special significances are removed. The verb ‘is’ 
does not, like other verbs denote any action but only states 


a fact. Similarly in the teaching * Tnat Thou Art’, the meaning 


does not depend upon any syntax or upon either of the words 
denoting any quality of the other, 


What then is its meaning? 


AURA य आभाति सोऽद्वयानन्द्हक्षणः । 
WRITERS A प्रत्यःत्रोषेकलक्षणः ।। ७६॥ ` 
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That which.seems to be the inmost consciousness has 
the characteristic of being the Secondless Bliss. And 
That which is the Secondless Bliss has the characteristic of 
being the same as the inmost consciousness. | 

(Vakyavritti 39) 


geil अन्योन्यतादात्म्यप्रतिपत्तिः यदा Aad । 
` spp त्वमर्थस्य व्यावत्येत तुदेव हि.॥ ७७ ॥ 


If thus the sense of mutual identity arises, the idea 
of non-Brahmanhood in the Thou-concept will vanish then 
itself. ! (Vakyavritti 40) 


gia च पारोक्ष्यं , Fad कि ततः mu. 
पूर्णांनन्दैकरूपेण प्रत्यखोधो$5वतिष्ठते ॥ ७८ ॥ 
The sense of externality in the That-concept also 
(will disappear). Even if so, what follows from it? 


Listen. The inmost conscigysness will remain in the form 
of the Full Bliss itself. (Vakyavritti 42) 


20! 


The author is surprised that in the face of these. considera- 


tions anybody should say that the knowledge got from 
Mahavakyas is only indirect knowledge. 


एवं साति मद्दावाक्यात्‌ परोक्षज्ञानं ईयते । 
4s तेषां शास्रपिद्वान्तविज्ञान SERI ॥ ७९ ॥ 


While the matter stands thus, the knowledge of the 
conclusions of the Sastras of those by whom indirect 
perception (alone ) is alleged as the result of the Maha- 
vakya is certainly very wonderful. 


aai शास्त सिद्धान्तो युक्त्या वाक्यात्‌ परोक्षबी! | 
खगा दिवाक्यवत्‌ » नेवं दशमे व्यभिचारतः ॥ ८०॥ 


«Tet the conclusion of the Sastra be (anything). By 
reasoning,. (only) indirect knowledge can arise from 6 
5, 20 


the 


23 - PANCHADASI [Ch 


sentence as in the sentences relating to heaven etc." 
Not so, for it (the reasoning) fails in the case of the 
tenth man. 


खतो5परोक्षजीवस्य त्रह्मत्वममिवान्छतः | 
नश्येत्‌ सिद्धापरोक्षत्वं इति युक्तिः महत्यहों । ८१ ॥ 


The settled patentness of the Jiva who is by himself 
patent goes away when he aspires for the nature of 
Brahman — such a reasoning is indeed very wonderful. 


बद्धिमिषटवतो मूलमपि नष्टं इतीदृशम्‌ | 
लोकिके वचनं सार्थ संपन्नं NUUS: ॥ ८२ II 


The popular saying like “To one who wished for an 


increase the capital itself was lost” becomes meaningful 
by your grace, 


The Vedanta conclusion is now sought to be attacked in 
another way. 


अन्तःकरणसंभिन्नबोधो जीवोऽपरोक्षताम्‌ । ` 
RANTA, न तु ब्रह्मादुपाधितः | ८ ३॥ 


: The Jiva who is consciousness mixed with the Inner 
nstrument is capable of being directly perceived as there is 


the attribute (namel » the Inner Instrument ), but not 
Brahman as it has no attributes, 


E नहलवोधख सोपाधिविषयत्वतः | 
यावदिदेहकेबल्यं उपाधे! अनिवारणात्‌ ॥ ८४ ॥ 


hi It is not so, as the perception of Brahman-hood is 
(also ) j of the nature of an objective ‘( perception) of 
Gn entity haying attributes, 


: as the attribute does not go 
away till the bodiless singleness is got. i 
AS the body does 


f 


- — persists till i not die on the rise of k 
EPUM SE ists tül its dissolution b nowledge but 


y exhaustion of the Prarabdha Karma, 








| 
| 
| 


7] TRIPTI DEEPA 208 


the inner instrument also is there intact till then in spite of 
the perception of Brahman-hood. í 


If the inner instrument is present both before and after the 
realisation of Brahman-hood, what then is the difference between 
the two states? The identification and the non-identification 
with it distinguish those two states. 


. अन्त/करणंसाहित्यराहित्यास्यां विशिष्यते । 
उपाधिः जीवभावस्य ब्रह्मतायाथ , नान्यथा ॥ «५ Il 


The attribute for Jiva-hood and Brahman-hood is 
distinct by reason of the accompaniment and the non- 
accompaniment of the Inner Instrument, not otherwise. 


यथा विधिः उपाधिः स्यात्‌ प्रतिषेधः तथा न किस्‌ । 
सुवर्णळोइमेदेन धृह्नलात्वे न मिद्यते ॥ ८६ Ul 


Just as a. ( positive) injunction is an attribute, why 
not a (negative) prohibitior» also (be an attribute)? By 
reason bf the difference between gold and iron, the chain- 
ness (of a gold chain and an iron chain) does not become 


different. 
अतदृव्यावृत्तिरूपेण साक्षात्‌ विधिमुखेन च | 
वेदान्तानां प्रवृत्ति! स्यात्‌ दिघेत्याचायेमापितस्‌ ॥ 69 ॥ 


The method of exposition by the Upanishads is two- 
fold — in the form of exclusion of what is not that and in 
the shape of positive definition — such is the statement of 


the Acharya. 
The reference is particularly to stanza 57 of Sri Sankara 
Bhagavatpadacharya's Atma Bodha. 


Another small objection is raised and met. 


अहमर्थपरित्यागात अई रेति N 
नेव, sme हि त्यागो भागलक्षणयोदितः Ne T 
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When the significance of is given up, how can there 
be any knowledge that Y am Brahman? Not so, for in 
the method of partial Lakshana (mentioned above) the 
abandonment of a portion only is prescribed (and not the 
entire significance). 


अन्तःकरणसंत्यागात्‌ अवशिष्टे चिदात्मनि । 
अहं sr वाक्येन ब्रह्मत्वं साक्षिणीक्ष्यते ॥ ८९॥ ^ 


When the Inner Instrument is given up, as there is 
the conscious Self that remains, Brahman-hood is perceived 
in that witness by the sentence ‘I am Brahman’. 


The 7 there denotes the witness Self. When a Judge is 
ho!ding office, he 'has the conception ‘Tam a Judge’. When he 
is at home or has retired, he does have the conception ‘Jam so 
andso” though he may not bea Judge then. The J which 
equated itself with the office equates itself now with the 
individual who has been persisting throughout. 

The author now beginsto: explain the somewhat difficult 
problem as to how the Self can be an^ object of perception. To 
do so, he has to explain at first the nature of perception itself: 


खप्रकाशोऽपि साक्ष्येव धीवृत्त्या व्याप्यतेऽन्यवत्‌ । 
ROUTAN शोखत्रकृद्धिः निवारितम्‌ ॥ ee I 


The witness itself, though self-luminous, is enveloped 
by the mind activity just like any other thing. Its being 


enveloped by the reflection alone‘is denied by the authors 
of the Sastras. 


बुद्धितर्थचिदाभासो द्वावपि व्याप्नुतो घटम्‌ । 
तत्राज्ञानं घिया नश्येत्‌, आमासेन घटः ER ॥ ९१॥ 


The mind and the reflected consciousness in it — both 
together envelop the pot. Between them, the ignorance is 
destroyed by the mind: ahd the pot shines because of the 
reflected Self. 
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रह्मण्यज्ञाननाशाय बृत्तिव्याप्तिं! अपेक्षितां । 
स्वयं स्फुरणरूपत्वात्‌ नाभास उपयुज्यते ॥ ९२॥ 


In the case of Brahman, the enveloping by mental 
activity is required for the destruction of ignorance. The 
reflected Self is not required as Brahman is in itself 
luminous. * 


The author makes this clear with reference to a familiar 
example. 


चक्षुदींपौ अपेक्ष्येते घटादिदशने यथा | 
न दीपदर्शने , कितु sate अपेक्ष्यते ॥ ९३॥ 


In seeing a pot etc. the eye and a light are (both) 
required; it is not so when the light has to be seen; on 
the other hand, only one, namely the eye, is required. 


स्थितो5प्यसौ चिदाभासो ब्ह्मण्येकीमवेत्‌ परम्‌ । 
न तुः तरह्मण्यतिशये फळे कुर्यात्‌ घटादिवत्‌ ॥ ९४ ॥ 


Though the reflected consciousness does subsist, it 
becomes one with Brahman. The Reflection does not 
however produce anything new in Brahman as it does in 
the case of the pot etc. 

When a mirror is turned towards the sun, there is certainly 
the reflected sun in it but it cannot illuminate and is not required 
at all to illuminate the sun though it is required for illumining 
dark objects. र 


अप्रमेयं अनादि चेत्यत्र श्रत्येदमीरितम्‌ । 
manae med इति घीव्याष्यता श्रता ॥ ९५॥ 

«Tt is immeasurable and beginningless” -this (the non- 
perceivability by the Reflected Self) is mentioned here by 
the Veda. In the passage “ Ii has to be reached only by 
the mind”, its being. capable of being enveloped by the 
mind is mentioned, 
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The author reminds us that this is what is declared in the 
first half of the stanza of the Brihadaranyaka Upanishad 
reproduced in the beginning of this chapter and now being 
commented upon. 


आत्मानं चेद्विजानीयात्‌ अयमस्मीति वाक्यतः । 
ब्रह्मात्मव्यक्तिपुछ्िज्य यो बोधः सोऽमिधीयते ॥ ९६ ॥ 


That knowledge which grasps the particularity of 
Brahman as the Self is mentioned in the passage “If he 
knows himself as Y am This ”. 


अस्तु बोधोऽपरोक्षोऽत्र महावाक्यात्‌ तथा5प्यसो | 
न इढ! श्रवणादीनां आचार्येः पुनरीरणात्‌ d ९७ ॥ 


From this Mahavakya, direct perception may arise. 
Even so, it is not firm as Sravana etc (hearing, cogitation, 
concentration etc.) are again prescribed by the Acharya. 


t oe ee BR क. 
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" ~ -> ह ™ nd ® 
m " - - 


The reference is to stanza 49 of Sri Sankara Bhagavatpada’s 
Vakya Vritti, which is reproduced as the next stanza. 


अहं rfr वाकयार्थब्रोधो यावत्‌ इढीभवेत्‌ । 
` शमादिसहितः तावत्‌ अभ्यसेत्‌ श्रवणादिकम्‌ ॥ ९८॥ ` 


Till the knowledge of the purport of the sentence 
"Iam Brahman’ becomes firm, he, along with Sama 


(mental restraint) etc., should practise Sravana 
(hearing) etc. 


बाढं सन्ति ह्यदाढथस्य दवेतवः , श्रुत्यनेकता | 
admega अर्थस्य, विपरीता च भावना ॥ ९९ ॥ 


There are certainly causes Jor want of firmness — 
| the multiplicity of Vedic passages, the. improbability of 
the subject, and mistaken conception. | 


: शाखामेदात्‌ काम भेदात्‌ श्रत कर्मान्यथाऽन्यथा | | 
ARATE मा इङ्कीत्यतः भ्रवणमाचरेत्‌ ॥ १०० ॥ 
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Karmas (religious rites) are variously prescribed by 
the Vedas on account of the difference in the several 
branches of the Veda and also in the desires (of the 
individuals performing them). It must not be thought 
that it is so here (in the enunciation of Brahman) also. 
Therefore (to prevent just an idea arising) he must 
practise Sravana. 


वेदान्तानां अशेषाणां आदिमध्यावसानतः | 
ब्रह्मात्मन्येव UIs इति घीः श्रवणं भवेत्‌ ॥ १०१ ॥ 


The idea that the purport of the Upanishads without 
- exception, in the beginning, middle and end, is only (the 
identity of) Brahman-Self is Sravana. 


समन्वयाध्याय एतत्‌ Wh, धीस्वास्थ्यकारिमि! । 
तके संभावनाऽ्थस्य द्वितीयाध्याय ईरिता ॥ १०२ ॥ 


This (hearing, that is, getting the conviction that 
the Upanishads do not differ but are uniform in declaring 
the nature of Brahman) is well elaborated in the chapter 
on Samanvaya (concordance, chapter J of Sage Badara- 
yana's Brahma Sutras ). In the second chapter the 
probability (absence of improbability) of the subject is 
shown by reasonings calculated to bring satisfaction to 


the intellect. 


बहुजन्मच्ढास्यातात्‌ देहादिष्वात्मधी! क्षणात्‌ | 2 
पुनः पुनरुदेत्येव जगत्सत्यत्वधीरपि ॥ १०३ ॥ # 





By reason of strong habit during many births, the z 
conception of the Self in the body etc. comes up in a $ 
moment again und again, so also the: conception of the ees 

i the universe. ED 
reality of 3 E 


विपरीता भावनेय , ऐकाग्रयात्‌ सा निवर्तते | d 
AA प्रागेव भवत्वेतत्‌ उपासनात्‌ ॥ १०४ ॥ EC 
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` .This is the wrong conception. Jt is remo yed by 
concentration. This ( concentration ) arises from worship 
even before the truth is taught. | 
Worship means concentration on some aspect of the 
qualified Brahman, that is, by ascribing to it some quality, name 
or form. It includes all forms of worship from the lowest to 
the highest. 


उपास्तयोऽत एवात्र जह्मणास्रेपि चिन्तिता!.। 
प्रागनभ्यासिनः पश्चात ब्रह्माभ्यासेन तत्‌ भवेत्‌ ॥ १०५ ॥ 


That is why Upasanas (worships) are considered 
eyen in the Sastra relating to Brahman (that is, the 
Upanishads). For him who has mot practised (this 
Upasana and attained power of concentration) before, 
it (concentration) can be. secured later. by practice in 
Brahman. 


What is the nature of the practice in Brahman ? 


spe तत्कथन अन्योन्यं तत्प्रवोधनस । 
“एतदेकपरत्ये च ब्रह्माभ्यासं विदुः बुधाः ॥ १०६ ॥ 


Thinking only of it, talking only about it, instructing 
one. another about it alone, being bent only upon this— 
the learned know as the practice in Brahman. 

( Laghu Vakya Vritti 77) 


तमेव घीरो विज्ञाय प्रज्ञा कुर्वीत ब्राह्मणः । | 
नाचुष्यायात्‌ः Ty शब्दान्‌ वाचो विग्लापनं हि तत्‌ ॥१०७॥ 


The intelligent man after knowing That alone 
should steady that knowledge, and must not contemplate 
on many words. (If he does so), it-is only a wasting 
of speech. (Brihadaranyaka IV, 4-27 ) 


अनन्याः चिन्तयन्तो मां ये जना! प्ुपासते । 
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nature of.a wrong.conception. 
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I bear the burden of the welfare of those people 
who are ever centered (in Me) and concentrate thinking 


of Me (alone) without thought.of anything: else. 
( Gita IX, 22) 


इति. श्रतिस्सूती नित्य आत्मन्येकाग्रतां घियः । 
विधत्तो विपरीताया भावनायाः क्षयाय दि॥ १०९ ॥. 
Thus the Veda and the Smriti prescribe the concen- 


tration of the mind always in the Self, for the eradication 
of the wrong conception ( mentioned.in stanza /03 ). 


The author in his limitless kindness explains again the 


यद्यथा वर्तते तस्य तसं हित्वाडन्यथात्वधी: । | 
विपरीता भावना स्यात frat अरिधीः यथा ॥ ११० ॥ 


When-a thing is in.a particular way, forgetting. it 
and thinking of it otherwise is wrong conception, just as 
the: conception: of: being. an. enemy in one's: father and 


others. 


आत्मा देदादिमिनोऽयं , मिथ्या AZ जगत्‌. तयोः | 
देहाद्यात्मत्वपत्यलघी! विपययभावना RRR ॥ 


This Self is different from the body etc. This world 
is unreal. The conception as regards them that the. body 


etc, are the Self and‘ that the world. is real is: wrong 


conception. ; * 
तत्व॒भावनया नश्येत्‌ साऽतो देहातिरिक्तताम्‌ | E 
आत्मनो भावयेद , तदत्‌ मिथ्याल/जगतोडनिशम्‌॥ १९२॥ | 
That (wrong conception) will be destroyed by con B 
templation of the truth. Therefore one should contemplate — 
on the Self's being distinct "from the body ; similarly on 
the unreality of the world, constantly, Mor 


ह, 27 


aio , PANCHADASI [Ch 
किं मन्‍त्रजपवत्‌ सूर्तिष्यानवत्‌ वाऽऽत्ममेदथीः । 
जगन्मिथ्यात्वधीश्रात्र व्याबत्या स्यात्‌ , उतान्यथा ॥ ११३॥ 


The thought of the distinctness of the Self and the 
thought of the unreality of the world—are they to be 
repeated (practised) like the Japa of Mantras or like the 
contemplation of images or are they to be done otherwise ?. 


अन्यथेति विजानीहि दृष्टार्थत्वेन भुक्तिवत्‌ | 
ggg: जपवत्‌ Bee न कथित्‌ नियतः कचित्‌ ॥ ११४ ॥ 


Know that it is * otherwise’ as it aims at a perceptible 
benefit just as dining. Nobody anywhere who wants to 
eat eats bound by any rule. 


अश्नाति वा न NSAR भुङ्क्ते वा स्वेच्छया5न्यथा | 
येन केन प्रकारेण क्षुधां अपनिनीपति ॥ ११५ I 


He may eat or may not eat or may eat otherwise 


just as he likes. He intends to appease the hunger any- 
how. 


नियमेन जपं कुर्यात्‌ अकृतो प्रत्यवायतः । 
अन्यथाकरणेऽनर्थः स्वरवर्ण विपययात्‌ ॥ ११६ li 


One must do Japa (however) according to rule as 
there is harm if not so done. If itis done ina different 
manner, there will be positive harm by reason of the 
change in the accents and letters. 


: gaa इृष्टबाधाकृत विपरीता च भावना | 
ST केनाप्युपायेन , नास्लयब्नानुठठितेः क्रमः ॥ ११७॥ 


The wrong conception, bein i 

Mte | » being the cause of perceptible 
Suffering like hunger, must be overcome by some means 
or ather. Here there is no rule for practising. 
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strong and hard. I think that controlling it is as difficult 
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उपाय! पूर्वमेवोक्तः तथिन्ताकथनादिकः | 
एतदेकपरत्वेऽपि निबन्धों ध्यानवत्‌ न हि॥ ११८ ॥ 


The means has been already mentioned (in stanza 06) 
as thinking about it, talking about it, etc. Even in 
being bent solely. upon it (mentioned those), there is no 
restriction qs in contemplation (of forms) 


सूत्तिप्रत्ययसान्तत्ये अन्यानन्तरित AT: | 
ध्यानं , तत्ातिनिषन्धो मनसः चश्बलात्मनः ॥ ११९॥ 


Continuity of the concept of a form uninterrupted by 
any other concept in the mind is contemplation. There 
much restriction is required for the mind whose nature is 
to be unsteady. 


चञ्चलं हि मनः कृष्ण प्रमाथि asad इंढम | 
तस्याह निग्रह मन्ये वायोरिव सुदुष्करम्‌ ॥ १२० ॥ 


The mind, O Krishna, is very wandering, powerful, 




















as controlling the wind. (Gita VI, 94). 


अप्यब्धिपानात्‌ महतः सुमेरून्मूलनादपि | 
अपि वह्ृघशनात्‌ साधो विषम! चित्तनिग्रहः ॥ १२१ ॥ 


The control of the mind is more difficult than (the — — 
difficult task of) even the drinking up of the ocean, than X 
even the uprooting of the Meru mountain, than even the. ip: es 
eating of fire ( Yoga Vasishtha) xci i 

VES A : 
कथनादौ न Maem शूहुलाबड्रदेहवत्‌ । Et 
कि त्वनन्तेतिहासाये! बिनोदों Lo EC ME EMT १२२॥ | 


For thinking about it etc., there is no restriction as 
there is for a body bound by chains On the other hand, 
there is entertainment for the mind by countless Itihasas 
etc. as in witnessing a dancing (or as in dancing), — 

d ES ss 
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There are innumerable interesting: stories ‘in the Puranas 
about divine incarnations ‘and devotees, in we life histories of 
saints and so on. The mind need not fecl cabined but may 
relish all ‘these. “Jt «may also find pleasure in ‘reading and 
appreciating the works of great thinkers -and ‘may itself find 
pleasure in thinking out the matter for itself. As such a 
variety of occupations ‘Is: available for the mind, this course is 
certainly a pleasurable one., व 


चिदेवात्मा जगत्‌. मिथ्येत्यत्र पर्यवसानतः | 
निदिध्यासनविक्षेपो नेतिहासादिभिः भवेत्‌ ॥ १२३ N 


There: will be no distraction of concentration.by reason 
«of the .Itihasas: etc. as they: all lead only to this that. the 
Self is consciousness alone and that the world'is unreal. 


कृषि्राणिञ्यसेत्रादो काव्यतरकादिकेपु च । 
िक्षिष्यते प्रबृस्या धीः ते! TET ATA | १२४ ॥ 
When: (however) ‘the mind is engaged in cu:tivation, 
‘trade'or service:etc.:or ‘in poems, logic etc. itis distracted 
by them, as it is not:possible to remember the truth (when 
so engaged). 
अनुसंदधतेत्रात. भोजनादो प्रवतितुम.। 
शक्यतेऽत्यन्तविश्षेपाभाबात्‌ आशु पुनः स्मृतेः ॥ १२५ ॥ 


For:one who is. concentrating on this, it. is possible to 
engage himself in eating:etc. as there ‘is not much:distrac- 
tion and'there'is immediate recollection thereafter. 


Anyhow there is a break in the continuity as at that time 
he has to forget the truth. If not-sucha forgetting harmful ? 


तत्वविस्टतिमात्रात्‌ «nad: किंतु विपर्ययात्‌ । 
बिपर्येतु न कालोऽस्ति झटिंति. स्मरतः. क्कचित्‌ ॥ १२६ ॥ 
There. is "o harm in merély forgetting ‘the truth; on 
the other'hand, ‘harm is only in wrong conception, As'he 
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immediately recollects, there is not the time anywhere ‘for 

wrong conceptions. 

When ‘however ‘he engages himse!f in the study of'other 
literature or in trying to practise anything else, there is bound 
to be distraction for he cannot then remember the truth. 


qued: अवसरो नास्त्यन्याभ्यासशालिनः | 
` प्रत्युतार्यासथातिखात्‌ बलात्‌ तशवं उपेयते ॥ १२७ II 
Toone bent upon: other engagements, there is no 
opportunity to:remember the: truth. More than this, as 
such remembering-will interfere with such engagements, the 
truth has perforce to be neglected. 
The author quotes Vedic passages to:show that such'other 
literature must be:avoided. | । 
AG TU EE यो | 
तमेवैकं विजानीथ ह्यन्या वाचो विमुश्वथ | 
इति na, तथाऽन्यत्र वाचो विग्लापन स्विति ॥ १२८ ll 
«Row that one only. Give up all other talk” 
(Mund. Up.) is prescribed. Similarly it is said ‘elsewhere 
* (such talk) is only tiring (wasting) of speech”. c 
(Brihad. Up) — | 
Further, dining ‘etc ‘are unavoidable; the study of other — 
literature is certainly not so. - i- 
p oct दि TAFT A.- जी s ०१७ ०५ ० eee आ 8 e 
आहारादि त्यजन्‌ नेव जीवेत्‌, Wale त्यजनू | 
कि न जीवसि, येनैवं करोष्यत्र दुराग्रहम्‌. (१२९॥ 
One who gives up dining etc. cannot liveatall. Can i 
you not live if you give up other Sastras as yow are so 
stubborn about them ? rs 5 
जनकादेः कथे राज्य इति चेत्‌, च्ढ्योधतः | i A 
+: चेत्‌ € _ f yo f em S t 
तथा तत्रापि चेव. तके पठ, FST कृषि कुरु ॥ ५३० ॥ 
Jfitis asked “ How was kingship held b: Ja ka 
and others ?” (the answer is) because of firm'Know sese. 
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If such knowledge is yours also, study logic. Even attend 
to cultivation. 


Are such engagements consistent with the existence of firm | 
knowledge? Will not they bea hindrance to it? Even if they 
happen to be the result of Prarabdha Karma, will not the knower 
resent their happening ? 


मिथ्यात्ववासनादा द्य प्रारूधक्षयकाडक्षया | | 
aiaa: प्रवर्तन्ते स्वस्वकर्मानुसारतः ॥ १३१ ॥ | 


| 
| 

When firmness in the impression of the unreality (of । 
the world) has been secured, they act in accordance with | 
their respective Karmas without getting vexed and with | 
the intention of exhausting their Prarabdha Karma. | 


That is, whatever they do will be dictated solely by 
Prarabdha Karma and will not itself be a seed for any future | 
experience of pain or pleasure; similarly, whatever they | 
experience is only a wiping out of the Prarabdha Karma; they | 
will not make it an object of desire or aversion so as to make it | 
lead to any further accumulation of Karma. | 


अतिप्रसङ्गो मा शङ्क्यः स्रकर्मवशवर्तिनाम । 
अस्तु वा केन शक्येत कर्म वारयितुं qud) १३२॥ 


Straying away (from right conduct) must not be 
thought of as regards those who are completely swayed by 
their Karma (without any volition on their part). Or, 


let that also be, for who can in this matter prevent that 
Karma? Tell me. 


ज्ञानिनो5ज्ञानिनश्वात्र समे प्रारब्धकर्मणी | 
न केशी ज्ञानिनो धैर्यात्‌ मृढः किश्यत्यधेयेत; ॥ १३३॥ 


Though Prarabdha Karma here is common to the 
Knower and to the non-knower, there is no suffering for the 


knower because of his courage; the ignorant one suffers 
for want of courage, 
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मार्ग गन्त्रोः इयोः श्रान्तो समायामप्यदूरताम्‌ | 
जानन्‌ धैर्यात्‌ zd गच्छेत्‌ , अन्यः तिष्ठति दीनधीः ॥ 
Though the fatigue is common to two travellers on 
the road, one knowing (that the destination is) not far off 


walks fast because of his courage; the other (though 
knowing the-same) stands still, dejected in mind. 


The author fits in what has beeb stated till now with the 
second half of the opening stanza. 


साक्षात्कृवात्मधी! सम्यगविपयबाघितः i 
किं इच्छन्‌ HA कामाय शरीरमनुसंन्मरेत्‌ ॥ १३५ ॥ 


The person whose mind has well directly perceived 
the Self and who is not troubled by any wrong perception— 
wishing what and for whose benefit is he to worry himself 
in sympathy with the body ? 


The author now proceeds fo analyse and point out the 
implications 9f that second half. 
जगन्मिथ्यात्वधीमात्रात्‌ आक्षिप्तो RARER | 
तयो? अमावे संतापः शाम्येत्‌ निः्खेदी पवत्‌ ॥ १३६ M 


By the knowledge of the unreality cf the world, the 
desired and the desirer are both discarded. When they 
are no more, suffering will (automatically) subside like 
a lamp without oil. 


गन्धर्यपत्तने किंचित्‌ नेन्द्रजालिकनिर्मितम्‌ | 
जानन्‌ कामयते, fag arate हसनिदम्‌ ॥ १२७॥ 


One will not desire for anything knowing that it is 
created by magic: in an illusory city. On the other hand 


he will smilingly want to give tt up. 


आपातरमणीयेषु Att s । 
नाचुरज्यति, कित्वेतान्‌ दोषदष्टया जिद्दासति ॥ १३० ॥ 
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Thus one who makes enquiry will have.no attachment 


in enjoyments which are only seemingly attractive. On 
the other hand, he will want to abandon them: because 


of the perception of. the fault.in them. 
The revered author points out the faults in the objects of 
enjoyment. 
अर्थानां अजने BU तयैव परिपालने । 
नाशे दुःखं व्यये दुःखं विगर्थान्‌ START: ॥ १३९ ॥ 
There is trouble in securing the objects; so also in 
safeguarding them. There is sorrow if they are lost ; 


there is sorrow when they are spent. Fie on objects which 
bring only trouble ! 


मांसपाञ्चालिकायास्तु यन्त्रलोलेऽङ्गपञ्ञरे । 
खाय्वस्थिग्रन्थिशालिन्याः Raa किमिवःशोभनस्‌ः॥ 


What is there attractive in the cage-like body, ever 
restless like a machine, of a woman who is but a doll 
made of flesh and consisting of nerves, bones and joints ? 

(Yoga Vasishtha ) 


एवमादिषु SH दोषा! सम्पक्‌ प्रपञ्चिताः । 
विमृशन्‌ अनिश तानि. कथं दुःखेषु मज्जति ॥ १४१ ॥ 
In the Sastras like this, the faults- have been: well 


elaborately described. How can he who‘ thinks over: them 
constantly drown himself in sorrows ? 


क्षुधया पीड्यम़ानो5पि; न, fad द्यत्तमिच्छति ।. 
मिष्टान्नध्वस्ततृद जानन्न नामूढः तत्‌ ATARI १४२॥ 


Though suffering: from hunger, one will: not wish to 
eat poison. One whose hunger has gone: by: having a 
sumptuous meal. and who knows ( that it is poison). and 
who is not a fool will certainly not wish to eat it. 

| - ( Upadesa Sahasri ) 
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He may not wish for it. But if his past Karma places 
the thing before him, he cannot refuse to enjoy it. What will 
he do then? 
प्रारब्धकर्मप्राबल्यात्‌ भोगेष्विच्छा भवेद्यदि । , 
क्लिश्यन्नेष तदाऽप्येष uev विष्टिग्ृहीतवत्‌ ॥ १४३॥ 


. Jf desire arises in objects of enjoyment on account 
of the force of Prarabdha Karma, ke will even then enjoy . 
them only with sorrow (reluctantly) just like a person: 
caught up for forced labour. 


भुञ्जाना वा अपि quu श्रद्धावन्तः Fela | | 
नाद्यापि कर्म नः छिन्न इति क्िश्यन्ति सन्वतम्‌॥ १४४॥ 


Even householders, who are wise and have faith, feel 
always sorry thus “ Our Karma has not yet been cut. 
down”, though they are enjoying. A 
This kind of sorrow is quite different from the sorrows 

caused by Samsara. 


ara Basa संसारतापः , कि तु विरक्तता । 
आन्तिज्ञाननिदानो हि तापः सांसारिक! eru ॥ १४५ ॥ 


This sorrow here is not the sorrow of Samsara; on 
the other hand, it is dispassion. The sorrow of Samsara 
is declared to have mistaken knowledge as its cause. 


विवेकेन परिङ्किश्यच अल्पभोगेन वृष्यति "s i 
अन्यथा5नन्तमोगे$पि नेव वृष्यति कहिचित्‌ ॥ १४६ Il 


He who is sorry on account of discrimination is 
satisfied with a slight enjoyment. Otherwlse (if he has 
no discrimination, and is sorry), he will not ever be 
satisfied even if he has limitless enjoyment. 


न जातु काम? कामानां उपभोगेन शाम्यति | 


इविषा इष्णवर्लेब भूय TIRAR II १४७॥ 
p. 3% 
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« Desire never subsides by the enjoyment of the objects: 
desired but only increases more and more just as fire 
(blazes more and more) by the oblations ”. 


परिज्ञायोपशुक्तो हि भोगो भवति तुष्टये । | 
Aga सेवितः चोरो मैत्रीमेति न चोरतास्‌ ॥ १४८ ॥ | 


«An enjoyment enjoyed on knowing it well gives satis- 
faction. A thief who js approached by a person knowing 
him (to be a thief) becomes a friend and not a thief”. 


मनसो ariaa लीठाभोगो5ल्पको5पि यः | 
तमेवाठब्थविस्तारं Heald बहु मन्यते ॥ १४९ ॥ 


« That which is a very slight diverting enjoyment for 
a controlled mind — he looks upon even that which is 
not extensive as very much, as he is sorry (even in 
enjoying it slightly) ". 
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The author gives an impressive example. 


बद्धपुक्तो मदीपालो ग्राममात्रेण दृप्यति। ' 
पररबद्ोऽनाक्रान्तो न राष्ट बहु मन्यते ॥ १५० di 


“A king who is bound (by an enemy) and is released 
will be content with a single village (being given hin). If | 
he is neither bound nor encroached upon by others, he wilt I 
not think even a kingdom as of much value ™, . | 


A further question is raised — how can even Prarabdha 
Karma generate any.desire in a knower who has realised the 
unreality of the universe itself? 


विवेके जाग्रति सति दोषदशनलक्षणे | 
` कथं METRY भोगेच्छां जनयिष्यति ॥ १५१ N 


When discrimination which is characterised by the 
recognition of faults (in the objects of enjoyment) is 


awake, how can even Prarabdha Karma generate the desire 
for enjoyment? 
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Bq दोपो यतोऽनेकपिध प्रारब्ध ईक्ष्यते । 
हच्छाइनिच्छा परेच्छा च प्रारब्ध त्रिविध स्मृतम्‌ ॥ १५२॥ 


This is not a defect, for Prarabdha is seen to be of 
various kinds.  Prarabdha is considered as three-fold— 
wishful, not wishful and wishful because of another. 


The wishful Prarabdba is explained in the neat five stanzas. 


अपथ्यसेविन। चोराः राजदाररता आपि | 
जानन्त एव MAY इच्छन्त्याख्धकर्मतः ॥ १५३ ॥ 
Those who resort to unhealthy things, robbers and. 
also those who love the wives of kings wish (for them) . 


on account of Prarabdha Karma, even knowing that they 
are harmful to themselves. : 


न चात्रेतद्‌ वारयितु ईश्वरेणापि शक्यते | 
यत ईश्वर एवाह गीतायां अजुन प्रति ॥ १५४ ॥ 


This (wishful Prarabdha) is ‘not possible to be 
prevented here even by God, for He Himself says to 


Arjuna in the Gita— 
सदृश चेष्टते खर्या! प्रकृतेः ज्ञानवानपि । 
प्रकृति यान्ति भूतानि निग्रहः किं करिष्यति ॥ १५५॥ 


— «ven he who knows acts in conformity with his own 


nature, All beings follow their natures. What can pre- 
vention do?” (Gita IIT, 33) 


अवश्यंभाविभावानां प्रतीकारो भवेत्‌ यदि | 
तदा qun न लिप्येर्‌ em aiti ॥ १५६ N 
« Jf. there were a remedy for happenings which must 
happen, Nala, Rama and Yudhishthira will not have been 
then afflicted by sorrows”: i 
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Those kings had all the conveniences to adopt the remedy 
and to prevent the sorrows coming on. The fact that in spite of it 
they did suffer shows that there was no remedy. । If God Himself 
cannot prevent it, does this not detract His omnipotence? 


=. č 
-———— À— db oe ap o > > 


a वेश्वरःवं ईशस्य हीयते तावता यतः | 
अवझयंभाविताऽप्येपां इश्वरेणेव निर्मिता ॥ १५७॥ — 


By this much ( inability to prevent) the God-hood of 
God is not lessened, as even the inevitability of the happen- 
ings is dictated by God Himself. 


The ‘not wishful’ Prarabdha is explained in four stanzas. | 
प्रश्नोत्ताम्यामेपेदत्‌ गम्यते5जुनकृष्णयो | | 
अनिच्छापुरवक॑ चारित प्रारब्धमिति, तत्‌ शृणु ॥ १५८ ॥ 


That this Prarabdha preceded by non-wishing does 
exist is learnt even from the question and answer of 


Arjuna and Krishna. RECS 
अथ केन प्रयुक्तोऽयं पाप चरति qum । 
अनिच्छन्नपि वार्ष्णेय बलादिव नियोजितः ॥ १ ५९ || 


Ordered by what does this person commit sin then, 
O Krishna, even though he does not wish it, as if forcibly 


made to do?” (Gita II], 36) 
फाम! एषः क्रोधः एपः रजोगुणसपुद्धवः | 
महाशनो महापापमा बिद्वयनमिह वैरिणम्‌ ॥ १६० ॥ 


“This is Desire, this is Anger, 
who devours a great deal an 
as the enemy here”, 


born of Rajo Guna, 
d is highly sinful. Know this 
(Gita III, 37) 


| खमाबजेन कोन्तेय निबद्धः स्वेन कर्मणा । 
कठ नेच्छसि यत्‌ मोहात्‌ करिष्यस्थवशोअपि तत्‌ ॥ १६१ ॥ 
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४ Eyen that which on account of delusion you do not 
wish to do, you will do, involuntarily bound by your own 
Karma born of your nature, O Arjuna". (Gita XVIII, 60) 


The *wish because of another' is explained in the next 
stanza. 

` मानिच्छत्त्तो न चेच्छन्तः परदा क्षिण्यसंयुताः | 

` सुखदुःखे भञन्त्येतत्‌ परेच्छापूर्वकर्म हि ॥ १६२ ॥ 


Neither not wishing nor wishing but in difference to 
others, they experience pleasure and pain — This is the 
Prarabdha Karma preceded by wish because of another. 


If Prarabdha Karma does generate desire of these three sorts, 
why was desire negatived in the opening stanza as if the knower 
had no desire at all? 


कथं तर्हि किमिच्छन्‌ इत्येवं इच्छा निषिध्यते | 
नेच्छानिषेधः , कि त्विच्छाबाधों भर्जितबीजवत्‌ ॥ १६३ ॥ 


If so, how is desire negatived thus in the passage 
‘desiring what?’ The (absolute) negation of desire is not 
meant. But making it ineffective is meant, as a fried seed. 


भर्जितानि तु वीजानि सन्त्यक्रायकराणि च । 
विद्वदिच्छा तंयेष्टव्यासस्तबोधात्‌ न BAST l १६४ ॥ 


Seeds which are fried do exist but cannot do their 
work (of sprouting). Similarly, the desire of the knower 
is not effective because of the knowledge of the unreality 
of the object of desire. 


adit West मक्षणःयोपयुज्यते | 
विद दिच्छाऽप्यर्पमोग कुर्यात्‌ न व्यसन बहु ॥ १६५ ॥ 


The fried seed though it may not sprout is used for 
eating. The desire of the knower also will produce just 
a slight enjoyment and not much trouble, 
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-औगेन चरितार्थत्यात meet कर्म हीयते | 
भोक्तव्यसत्यताभ्रान्त्या व्यसने तत्र जायते ॥ १६६ ॥ 


By carrying out its purpose through enjoyment, the 
Prarabdha Karma is exhausted. By the mistaken con- 
ception of reality in the objects of enjoyment, trouble is 
generated there. : J 


मा विनश्यत्वयं भोगो , वतां उत्तरोत्तरम्‌ | 
मा frm प्रतिबध्नन्तु , घन्योऽस्म्यस्मादिति श्रमः ॥ १६७॥ 
* Let not this enjoyment cease to be. Let it grow 

further and further. Let no impediments hinder it. 
I am fortunate because of this" — such is the mistaken 
conception. 

यद्भावि न तद्भावि , भावि चेत्‌ न तदन्यथा । 

इति चिन्ताविप्नोड्य बोधो भ्रमनिवर्तकः ॥ १६८ ॥ 


“That which has not to happen will not happen.; 
if it has to happen, it will not be otherwise? — this 
knowledge which is the antidote for the poison of anxiety 
is the remover of the mistaken conception. 


समेऽपि भोगे व्यसनं आन्तो गच्छेत्‌ , न घुद्धवान | 
अशक्यार्थस्य संकलपात्‌ आन्तस्य व्यसन बहु Lee. I 


Though the enjoyment is the same, the deluded gets 
trouble, not he who knows. The great trouble of the 
deluded is due to the anticipation of what is not possible. 


मायामयत्वं भोगस्य Tessa उपसंहरन्‌ । 
भुञ्जानोऽपि न संकरपं कुरुते , व्यसने कुतः || १७० N 


| who restrains his attachment knowing the illusory 
nature of the enjoyment does not entertain any expectation 
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though he may be enjoying. Wherefrom can there. be 
any trouble (for him) ? 

खमन्द्रजालस रश अचिन्त्यरचनात्सकप | 

दृष्टनष्ट जगत्‌ पश्यन्‌ कथ तत्रानुरज्यति d १७१ d 


He who sees the world like a dream or magic, of the 
nature of unimaginable formation, seeming and disappear- 
ing — how can he have any attachment in it? 


eret आपरोक्ष्येण दृष्टा पश्यन्‌ AAMT | 
चिन्तयेत्‌ अप्रमत्तः सन्‌ SA ATA TE ॥ १७२ M 


After directly seeing his own dream and seeing his 
own waking state, he must without any remissness think 


about them both every day again and again. 


चिरं तयोः adah अनु पंधाय जागरे | 
सत्यत्वबुद्धि संत्यज्य नानुरूयति पृवैवत्‌ ॥ १७३.॥ 


Conteniplating for long the similarity between them 
(the dream and waking states) in all aspects and giving 
à up the sense of reality in the waking state, he will not 


have attachment for it as before. 
TEMG इद दवेत अधिन्त्यरचनात्वत; | 
इत्यविस्मरतो हानिः का वा प्रारधभोगत! u १७४ ॥ 3 


This duality is magic as its creation is inconceivable : 
~~ to one who does not forget this, what harm can there. F 
be by the enjoyment of Prarabdha Karma ? 


निषेन्धस्तस्वविधाया इन्द्रजालत्वसंस्मरतो | 





| प्राख्यस्थाग्रहों भोंगे जीरस सु दुःखयोः ॥ १७५ n T 
: The restriction (the prime objective) of the knows — : t : 
| ledge of truth is in the matter af remembering the magica == 
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nature (of the world). The objective of Prarabdha . 
Karma is in the Jiva’s enjoyment of pleasure and pain. 
विद्यारूधे fregad a मित्नत्रिपयत्वतः | 
जानद्भिरप्यैन्द्रजालविनोदो AI खलु ॥ १७६ ॥ 
Knowledge and Prarabdha are not mutually in- 
compatible as their provinces are different. ^ Is not a, 
magic entertainment witnessed even by those who know 
(its unreality ) ? 
जगत्सत्यत्वं आपाद्य TET भोजयेत्‌ यदि । 
तदा बिरोधि विद्यायाः, भोगमात्रात्‌ न सत्यता || १७७ |! 


If Prarabdha caused enjoyment only by giving reality 
to the world, it will then be incompatible with knowledge. 
Reality does not follow merely from the fact of enjoyment. 


अनूनो जायते भोगः करिपतेः खमवस्तुमिः | 
जाग्रइस्तुमिरप्येवं असत्ये; भोग इष्यतास्‌ । १७८-॥ 


No lesser enjoyment arises from the dream things 
which only seem to be. The enjoyment of unreal waking- 
State things may be considered in the same Way. 


यदि विद्या5पन्हुवीत जगत्‌ प्रारब्धधातिनी । 
वदा स्यात्‌, न तु मायात्वबोधेन तदपन्हवः ॥ १७९ ॥ 


If knowledge would hide the world, then it will be 
destructive of Prarabdha Karma ; but no hiding of the 


World is done by the knowledge of its unreality. 


अनपन्हुत्य लोकाः तत्‌ इन्द्रजालं इदं स्विति । 
आनन्त्यवानपन्हुत्य भोग मायात्वधी; तथा ॥ १८० ॥ 


People do know * This is but magic ' without hidin 
a g it. 
Similarly, there is the knowledge of illusoriness wii 
È SS without 
hiding (the world), [ L 
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Another objection is raised basing it on a Vedic passage 
itself which says that there is no objective experience at all in 
the state of realisation. How’can there be any Prarabdha Karma 
outstanding then 7 | 

यत्न त्वस्य जगत्‌ स्वात्मा पश्येत्‌ कस्तत्र केन कम | 
` कि जिघ्रत कि वदेद्वेति wat तु बहु घोषितस्‌॥ १८१॥ 
Where to him the world is his own Self, who can see 
there what and with what? what can he smell? what can 


he talk about ?— thus. is the varied declaration in the Veda. 
[ Brihadaranyaka II, 4 (/4) 7 


तेन 3d अपन्हुत्य विधोदेति न चान्यथा । 
तथा च विदृषो भोग! कथ MRR चेत्‌ श्रु ॥ १८२॥ 


Therefore knowledge arises hiding duality and not 
otherwise. While so, hrw can there be enjoyment for the 
knower ? — If it is so urged, listen. 


सुघुसिविषयी मुक्तिविषया वा श्रृतिस्त्विति । 
उक्तं खाप्ययसंपत्त्योः इति सत्र तिस्कुटस्‌॥ १८३ ॥ 
In the Brahma Sutra **Svapyaya Sampatyoh”, it 
has been very clearly stated that the abovesaid Vedic 
passage relates to deep sleep or to the state of liberation. 
‘Liberation here means the Nirvikalpa Samadhi or Videha 
Mukti and not Jeevan Mukti. | 
अन्यथा ATTEN MAT न संभवेत्‌ | 
Racer afaa दैताइशो नं वागखदेत्‌ ॥ १८४ ॥ 
Otherwise (if it is ‘not so interpreted), the teacher- 
ship of Yajnavalkya and others is not possible, If there 


| was perception of duality, - there cannot ‘be’ knowership | 
; (in them) and if there was no perception of duality they 


i cannot speak. ` 
| Hn” 
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` निर्विकल्पसमाधौ तु द्वेतादशनहेतुतः । | 
सेवापरोक्षविधयेति Aq, FAA: तथा न किस ॥ १८५ ॥ 


If it is said that, as there is no perception of duality 
in Nirvikalpa Samadhi, that alone is direct knowledge, 
then why not deep sleep also (be direct knowledge as 
there is then no perception of duality) ? 


MRA न जानाति AA यदि, तदा स्वया । 
आत्मधीरेव विध्यति वाच्यं न KARE ॥ १८६ ॥ 


If in deep sleep he does not know the truth about | 
the Self, then you must say that the perception of the 
Self alone is knowledge and not the forgetting of duality. 


ames ee व. 


उमये मिलितं विद्या यदि aff घटादयः । 
अभेविद्यामाजिनः स्युः ERTA: | १८७॥ 


If both (non-perception of duality and perception of 
the Self) together make up knowledge, thea the pot etc. 
must be credited with half-knowledge as they have non- 
perception of all duality. a 


मशकध्वनिमुख्यानां विक्षेपाणां बहुत्वतः । 
तब विद्या तथा न स्यात्‌ घटादीनां यथा ear || १८८ ॥ 


As there is a multitude of distraction due to mos- 
quitoes, noise etc., your knowledge will not be as firm as 
that of the pot etc. (as they are not disturbed by them). 


आत्मधीरेव RAUR यदि तहिं सुखी भव । 
If (you admit that) the perceptioh of the Self alone 


is knowledge, in that case be quite happy (for you have 
come round to my standpoint). 


E gs निरुन्प्याचेत्‌ निरुन्धि त्वं यथासुखम्‌ ॥ १८९ ॥ 


ame 


a= + + 
>>>: 
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Jf one has to restrain the evil mind, restrain it as 
pleases you. 


तदिष्ट एष्टव्यमायामयत्वस्य समीक्षणात्‌ । 


That is agreeable (to me also) for thereby arises 
the perception of the illusory nature (of the world) which 
-is desired even by me. 


The author now concludes the présent context. 


हच्छन्नप्यज्ञवत्‌ नेच्छेत्‌ किमिच्छन्निति दि aay ॥ १९० ॥ 
Though desiring, he will not desire as the ignorant 


desire — this is conveyed by the phrase “ wishing what?” 


Why all this trouble to demonstrate that the perception of 
duality may continue to be in the knower ? 


रागो fed ada सन्तु रागादयो बुधे | 
e ¢ E 
इति शास्रहय साथ एवं सत्यविरोधतः ॥ १९१ ॥ 
« Desire is the index of not knowing”, “ Let desire 
etc. remain in the knower " — these two Sastras become 
meaningful if it is so (if the above explanation is acccpted) 
as there is no inconsistency. 
Then the next phrase “for whose desire’? is taken up for 
consideration. 


जगन्मिथ्यात्ववत्खातमासङ्गत्वख समीक्षणात्‌ | | 
कस्य कामायेति Tat भोकत्रभावविवक्षया ॥ १९२ ॥ E 


e un-attached nature of the E 
reality of the world, there is ; 
१ to convey the idea of the 





As the perception of th 
Self is seen just like the un 
the phrase “for whose desire 


absence of a desirer. = 
पतिजायादिक सर्व तचङ्गोगाय नेच्छति! ` + 
कि त्वात्मभोगार्थमिति sil उद्घोपित बह ॥ १९३॥ . m ; s 





| 
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One does not desire a husband, wife etc. for their 
enjoyment but only for his own enjoyment == This. is 
proclaimed in the Veda many a time. 


कि acer: , चिदाभासो5यवा , कि वोमपात्मक | 


भोक्ता, qu, न Aag MITA AIT | १९४ ॥ 


Is the ‘ Enjoyer’rhere the changeless Self or the 
reflected Self or is it a combination of both? The 
changeless Self can not get the nature of enjoyership: as 
it is (completely) un-attached. 


सुखदृःखाभिमानाख्यो विकारो भोग उच्यते | 
कूटश्च विकारी. चेत्येतत्‌ न व्याहतं HAT ।॥ १९५ ॥ 


The modification called the attachment to pleasure 
and pain is said to be enjoyment. To say that it is a 
changeless Self and also that it is subject to modification 
— how is this not mutually contradictory ? x 


विकारिबुदूथघीनत्वात्‌ आभासे विकृतावपि | 
निरषिष्ठानबिश्रान्तिः केवला न हि तिष्ठति ॥ १९६ ॥ 


Though the reflected Self is a modification because 
of its dependence upon the mind which is capable of 
modification, a mere seeming cannot stand without a 


(real) substratum. (Therefore the reflected Self also 
cannot be the Enjoyer). 


उभयात्मक एवातो लोके भोक्ता निगयते। | 
ताइगातपानं झारभ्य कूटस्थः शेषितः श्तौ १९७॥ 


Therefore it is that which is of the nature of both 
that is called the Enjoyer in the world. Beginning from 


such a (mixed) Self, the changeless Self is shown in the 
Veda qs the final remnant, | 





| 
] 
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M 
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The process of arriving at the remnant changeless ‘Self is 
described by the revered author. He begins by referring to the 
relevant passages in the Upanishads. 


आत्मा कतम इत्युक्ते याज्ञवल्क्यो विबोधयन्‌ | 


विज्ञानमयमारस्यासङ्गं d पर्यशेषयत्‌ ॥ १९८ ॥ 


। When:asked (by King Janaka) * Which is the Self?’ 
the Sage Yajnavalkya desiring t9 teach him shows that 
changeless Self at the end, beginning from the Vijnana- 
maya (the individual Soul). [ Brihadaranyaka IV, 3 (7)] 


कोऽयं आत्मेत्येवमादो सर्वत्रात्मविचारतः | 
उमयात्मकमारस्य कूटखः शेष्यते श्रती ॥ १९९ ॥ 

In ** Who is this Self?” and other passages wherever 
the Self is enquired into, the changeless Self is shown 
as the remnant in the Veda, beginning with the double- 
natured Self. 


कूटअप्त्यतां gp अध्यस्थ आत्माउविवेकतः । . 
ताक्षिकीं मोक्तृतां मत्वा न कदाचित्‌ जिंहासति ॥ २०० 


The Soul for want of discrimination mistakenly super- 
imposing upon itself the reality of the changeless Self and 
thinking that its enjoyer-ship is real does not ever wish 


to give it up. 
शोक्ता um भोगाय पतिजायादि इच्छति | 
एष लौकिकशचान्तः शत्या सम्यगनूदितः ॥ २०९ ॥ 


the husband, wife and. others 
this popular state of things 


The Enjoyer desires 
only for his owu enjoyment — 
is well recounted in the Veda. 


What is the object in 80 recounting ? 


भोग्यानां seg aer मा मोग्येष्वनुरज्यताम्‌ t 
शोक्तयंव AIAT d ARAR ॥ २०२ | 
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' As objects of enjoyment are subservient to the enjoyer, 
attachment must not be placed in the objects of enjoyment. 
Therefore, it (the Veda) directs the attachment to be 
placed in the principal, the Enjoyer himself. 


या प्रीति! अविवेकानां विषयेष्वनपायिनी | 
त्वां अनुस्मरतः सा मे हृदयात्‌ माऽपसपतु || २०३ ॥ 


* That unending affection which those wanting in 
discrimination have in the objects of enjoyment — let such 
affection (affection of such intensity) never leave me who | 
is thinking of you". | 


इति न्यायेन सर्वसात्‌ भोग्यजातात्‌ विरक्तधीः । | 
उपसंहृत्य तां प्रीति भोक्तर्यन बुञुत्सते ॥ २०४ ॥ | 
One whose mind is dispassionate, withdrawing that | 


affection from all groups of. enjoyable objects and con- 


centrating it in the Enjoyer, desires to know only him ( the 
enjoyer ). 


स्क्‍चन्दनवधूतख्रसुवर्णादिषु पामर! । 
अप्रमत्तो यथा तद्दत्‌ न प्रमाद्यति भोक्तरि ॥ २०५ || 


As an ordinary man is not careless about his chain, 
sandal, wife, cloth, gold etc. » SO is he (the seeker of 
knowledge) not careless in the matter of the enjoyer. 


3 


He does not swerve from looking after the benefit of the 
enjoyer in himself. 


काव्यनाटकतकोदि अभ्यस्यति निरन्तरम्‌ | 
TE विजिगीषुः यथा तदत्‌ gue स्व ATAT ॥ CET 


As one who wants to win (ina literary contest) 
studies the poems, dramas, logic etc. incessantly, so should 
— the aspirant for liberation enquire about himself, 
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जपयागोपासनादि कुरुते AZN यथा । 
खर्गादिवाञ्छया , तद्त्‌ श्रद्दध्यात्‌ स्वे मुयुक्षया ॥ २०७ ॥ 


As one performs Japas, Yagas, worship, etc. with 
faith because of the desire for heaven etc., so should one 
by reason. of the longing for release have faith in himself 
(one's Self.as declared by the Veda). 


Aimi यथा योगी महायासेन साधयेत्‌ । 
अणिमादिग्रेप्सयेबं विविच्यात्‌ स्वं ggg २०८ ॥ 
As a yogi by his desire to get Anima and other 
Siddhis secures one-pointed-ness of the mind with great 


trouble, so should one actuated by the desire for liberation 
enquire about himself (his Self). 


कौशलानि विवधन्ते तेपां अभ्यासपाटवात्‌ । 
यथा तइत्‌ विवेकोअस्थाप्यअयासात्‌ बिशदायचे ॥ २०९ ॥ 


2 
As their (of those mentioned in the previous stanzas ) 
proficiency increases because of the excellence of their 
practice, so does also his sense of discrimination become 


very clear by practice. 


पिविश्वता Ar जाग्रदादिष्वसङ्गता | 
अन्वयच्यतिरेकाम्यां साक्षिण्यध्यवसीयते ॥ २१० li 
By one who analyses the true nature of the enjoyer 
by the methods of concordance and discordance, the un- 
| attached-ness to the waking state etc. is finally determined 
| to be in the Witness Self. a 
The author explains those two methods very concisely in 
the next stanza. 


यत्र यत्‌ EAA KAT जाग्रत्खमसुपुमिधु । B की e 
तत्रैव तत्‌, नेतरतेत्यनुभूतिदिं संमता ॥ २११ IL 











= 
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In the waking, dream and deep sleep states, that which 
is experienced in one state is found 7. only in that state 
and 2. nof in any other — this experience is certainly 


accepted (by all). 

Here the former is concordance and the latter discordance. 
The same methods are applicable to the Self also. It is present 
throughout all the three states but they do not exist wherever 


the Self is. e 
a यत्‌ तलेक्षते किचित्‌ तेनानन्त्रागतो भवेत्‌ | 
इष्टयै पण्यं पापं चेत्येवं श्रुतिषु डिण्डिमः u २१२ ॥ 
He is not followed by anything which he sees there 


(im those states). “After experiencing virtue and sin 
(he returns into himself)” is the declaration in the Vedas. 


That is, Virtue and Sin do not form any part of his essential 
nature. 
जाग्रत्खमतुपुप्त्यादि प्रपञ्चैः यत्‌ प्रकाशते | 
तत्‌ ब्रह्माहं इति ज्ञात्वा सर्वबन्धैः प्रमुच्यते ॥ २१३ ॥ 
“Tam that. Brahman that illumines the world of 


the waking state, dream, deep sleep etc." — so knowing 
he is released from all bonds, 


एक एव आत्मा मन्तव्यो जाग्रत्सम्नसुषुपतिषु । ` 
सानत्रयव्यतीतस्य पुनजन्म न विद्यते ॥ २१४ ॥ 


It must be realised that the Self is one only in the 
states of waking, dream and deep sleep. For that which 
transcends the three states, there is no birth again (at all). 


त्रिषु धामसु यत्‌ भोग्यं मोक्ता मोगश्च aq भवेत्‌ | 
तेभ्यो विलक्षणः साक्षी चिन्मात्रो5्ह सदाशिवः ॥ २१७ ॥ 


«€ That which ds experienced, that which ts the experi- 
encer and that which is the experience — I am the Witness 
distinct from them, pure consclousness and ever auspicious”. 
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Thus demonstrating that the Pure Self is not the Enjoyer, 
the revered author proceeds to point out that the reflected Self’ 
also cannot be the enjoyer as it itself is unreal, 


एवं विवेचिते qup विज्ञानमयशब्दितः । 
चिदाभासो विकारी यो मोकवृत्वं तस्य शिष्यते ॥ २१६॥ 


, When the truth is thus enquired into, the enjoyer-ship 
Jalls.to the lot of that which is tne reflected Self called 
Vijnanamaya and is capable of change. 

मायिकोऽयं चिदामासः श्रतेः अनुभवादपि । 

इन्द्रजालं जगत्‌ प्रोक्तं तदन्तःपात्ययं यतः ॥ २१७ I 


This reflected Self is illusory, as learnt from the Veda 
and also from experience, because the world is said to 
be like the creation of a magician and this (the reflected 
Self ) falls within it. 


विलयोऽप्यस्य सुप्त्यादी साक्षिणा TATA | 


एताइशं eren विषिनक्ति पुनः gu d ३१८ ॥ 


Even the merging of this (reflected self) is experlenced 
by the Witness in sleep etc. One analyses his own nature 
repeatedly .as such. 


विविच्य नाश निश्चित्य पुनभोग न TES । 
aq शायितो qa विवाह कोऽभित्राच्छति ॥ २१९ ॥ 


When assured of extinction by enquiry, he will not 
wish for enjoyment any more. About to die and laid 
on the ground, who will wish to marry ? 


जिदेति ag च भोक्ताऽइं इति पुर्ववत | 
ठिन्ननासः इव fn faery आरब्धं अश्चुते ॥ २२० ॥ 


He will be even ashamed to say “I am.an Enjoyer” 
as before, Like a man who has his nose cut af, he will, 


# १0 
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with shame, enjoy the Prarabdha Karma sorrowfully 
(reluctantly). 

यदा स्तरस्यापि inui मन्तु Rue तदा । 
साक्षिण्यारोपयेत्‌ एतत्‌ इति केव uum कथा ॥ २२१॥ 


When he is ashamed to think of enjoyership even in 
himself (the Jiva), what is the vain talk that he may 
ascribe this (enjoyership) to the Witness ? 


इत्यभिप्रेत्य भोक्तारं आधिपत्यविशङ्कया । 
कस्य कामायेति, ततः शरीरानुञ्बरो न R IRR? II 


Considering thus (with this idea) the passage “ For 
whose desire?” negatives the enjoyer without any doubt. 
Therefore (as the enjoyership is negatived), there is surely | 
no worrying about the body. 


The worrying is given the name of ‘fever’ in the Upanishad 
passage. The author points out how it is a fever and in what 
ways it acts, and also what the bodies are. 
| स्थूलं GET कारणं च शरीरं ARI स्मृतम्‌ | 
| अवश्यं त्रिविधो5स्त्येव तत्र तत्रोचितो ज्वर! ॥ २२३ UI 

The Body is said to be of three kinds, the gross, the 
subtle and the causal. Necessarily, the fever also is 
three-fold appropriate to each of them. 

बातपित्तशषष्मजन्यव्याधयः कोटिशः तनो | 

S घर 

दुगन्थित्वकुरूपत्वदाहभज्ञादयः तथा ॥ २२४ N 


In ihe gross body, there are crores of diseases due 
to wind, bile and phlegm and also bad smell, ugliness, 
burns, fractures etc, 


2 कामक्रोधादयः Marana ARZT: । 
: S WT इयेऽपि बाधन्ते प्राप्त्याःप्राप्स्या नई क्रमात्‌ ॥ २२५॥ 


ले 
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Desire, anger etc. and mental peace, sense control 
etc. are the fevers in the subtle body. Both of them 
trouble the man by presence and absence respectively. 
Desire etc. trouble by coming up; mental peace etc. 
trouble by not coming. 


स्वं परं चु न वेच्यात्मा विनष्ट इव कारणे | 
` आगामिदुः्खबीज चेत्येतत्‌ इन्द्र दशितम्‌ ॥ २२६॥ 
In the causal body, the Self as if lost does not know 
itself or anything else; further that body is the seed of 


future sorrow. This has been pointed out by Indra. 
(Chhandogya VIII, 22) 


एते ज्वराः शरीरेषु fag स्वाभाविका! मता! | 
वियोगे तु ज्वरे! तानि शरीराण्येव नासते Ul २२७॥ 


These fevers in the three bodies are considered to be 
natural. If those bodies are free from these fevers. they 
themselves will not subsist. 


तन्तोः वियुञ्येत पटो , वालेभ्यः कम्बलो यथा | 
मृदो घट! , तथा देहो ज्वरेभ्योऽपीति eumd ॥ २२८ ॥ 
Just as if a cloth is separated from the yarn, the 


blanket from wool and the pot from mud, know that the 
body also will be if separated from the fevers. 


चिदाभासे स्वतः कोऽपि ज्वरो नास्ति, यतः चितः । 
प्रकातकस्वमावत्वमेव इष्टं न चेतरत्‌ ॥ २२९ ॥ 


In the reflected Self, by himself; there is no kind of 
fever at all, because the conscious Self is seen to be of 
the nature of luminosity ( consciousness ) alone and nothing 
else. 
When the sun is reflected in water, the reflected sun is quite 
pure; if it seems to be blurred or shaky, itis not its fault but — : 


que only to the water: > 
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चिदामासेऽप्यसंभाव्या err साक्षिणि का कथा | 
एवंमप्येकतां मेने चिदामासो ह्यविद्यया ॥ Ve ॥ 
The fevers cannot be postulated even for the reflected 
Self. (While so) what needs be said (that they are not) | 


in the Witness? Even though it is so, the reflected Self 
on account of ignorance considers himself as one (with 


those bodies). a 
साश्षिसंत्यत्वं अध्यस्य स्वेनोपेते qued । 


By superimposing the reality of the Witness on the 
three bodies associated with himself, he thinks that all 
that is his own real nature. 


एतस्मिन्‌ भ्रान्तिकाठे$यं शरीरेषु SIRET | 
स्वयमेव ज्वरामीति मन्यते हि gg l २३२॥ 


तत्‌ सवं वास्तवं खस्य स्वरूपमिति मन्यते ॥ २३१ ॥ 


During this period of delusion, when the bodies are 
having fever, he thinks that he himself has the Sever, 
| Just like a householder. 





| 
पुत्रदारेषु तप्यत्सु तपामीति बृथा यथा | 
मन्यते पुरुषः तदत्‌ आभासो ऽप्यभिमन्यते ॥ २३३ ॥ | 
Just as a person vainly thinks that he himself is 


Suffering When his som and Wife suffer, so does the 


reflected Self also think (that he is suffering when the 
bodies suffer). 


विविच्य आन्ति उज्झित्वा स्वमप्यगणयन्‌ सदा । . 
चिन्तयने rft aera शरीर अनुसंज्वरेत्‌ ॥ २३४ | 
One who has analysed, 


even himself and is always 
what reason need he worry 


given up delusion, disregarded 
thinking of the Witness — for 
in sympathy with the body? 
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अयथावस्तुमर्पादिज्ञान हेतुः पलायने | 
र्जुजाने5हिधीप्दस्तो कृतमप्यनुशोचति । २३५॥ 
The perception of the unreal object snake etc, is the 
cause of running away. When knowledge of the rope has 


arisen and the conception as snake dispersed, he is even 
sorry for what he did (the running away). 
^» 


मिथ्याभियोगदोपस्य प्रायवित्तम्रसिद्धये | 
क्षमापयत्रिवात्मानं साक्षिणं शरण गतः ॥ २३६ II 


To operate as an expiation for the fault of the 
mistaken conception, he takes refuge in the Witness Self 
as if begging his pardon. 


MIATA स्नानाद्यावत्येते यथा | 
आवर्तयन्नित्र ध्यान सदा ATTAIN ॥ २३७॥ 


Just,as bathing etc. is repeated for expiating a sin 
repeatedly committed, he is always centered on the 
Witness as if repeating the contemplation. 


उपस्थकुष्टिनी वेश्या विलासेषु विलज्जते | 
जानतोऽग्र, तथा55भासः स्वप्रख्याती बरिलञ्जते ॥ २३८ ॥ 


Just as a. dancing girl leprous in her private parts 
will be ashamed to exhibit her charms before one who 
knows (about the disease), so does the reflected Self feel 
ashamed about his own fame (in the presence of the 
Witness who knows about the delusion )- 


गृहीतो ब्राह्मणो म्लेच्छे! प्रायश्ित्तं चरन पुनः । 
म्ठेच्छे; संकीर्यते नेव , तथाऽऽभासः THR ॥ २३९ ॥ 
4 Brahmana caught hold of by Mlechhas and per- 


forming the expiation rites therefor does not again mix 
with Mlechhas, Similarly the reflected Self (when it has 
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realised its identity with the Pure Self will nat mix) with | 
the bodies. 


यौवराज्ये स्थितो राजपुत्रः साग्राज्यवाञ्छया | 
राजानुकारी भवति , तथा साक्ष्यनुकाययस || २४०॥ 


A prince standing in the position of an heir-apparent 
follows (behaves like) the king with the desire of himself 
becoming a king. So ‘will this (the reflected Self) be 
following the Witness. 


so 


2225 ७००७ 


The reflected Self resorts to the Witness not only as an | 
expiation for the fault of association with the bodies but for | 
imbibing the characteristics of the Witness even now in anticipa- 
tion of the time when he will be the Witness himself leaving aside 
the reflection-aspect. 


यो ब्रह्म वेद RT भवत्येष इति fq | 
ST तदेकचित्तः सन्‌ ब्रह्म वेति न चेतरत्‌ ॥ २४१ ॥ 


Hearing the Vedic passage ** He who knows Brahman 
becomes verily Brahman itself", he has his mind on it 
| (Brahman) alone and knows Brahman and nothing else. 


देवत्वकामा द्यग्न्यादो प्रविशन्ति यथा तथा | 
साक्षित्वेनावशेषाय स्वविनाझं स वाञ्छति ॥ २४२ ॥ 


Just as those desirous of becoming Devas enter fire 
(and thereby destroy this physical body), so does he (the 


reflected Self) desire his own destruction so that he may 
remain as the Witness, 


3 यावत्‌ स्वदेददाहं स नरत्वं नेव युञ्चति | 
MAL ATS स्यात्‌ नाभासत्वविमो चनम्‌ ।। २४३ ॥ 
| Till his own body is burnt, he does not at all give up 
his being a man. ( Similarly) as long as the body that 


has begun to be (the present body) is, till then there will - 
be no release of the nature of being the reflected Self. 
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रज्जुज्ञानेऽपि कम्पादि! शनरेवोपशाम्यति | 
पुनर्मन्दान्धकारे सा रज्जुः PAR WAT २४४॥ 


Even when the knowledge of the rope has arisen, the 
trepidation etc. ( caused by the previous illusory conception 
as a snake) will only gradually subside. The same rope 
thrown again in semi-darkness may become (seen as) 
a snake. 


~ 


एंव आरब्धमोगोऽपि शनेः शाम्यति, नो Esta | 
भोगकाले कदाचित्तु मत्यांऽहं इति मासते ॥ २४५॥ 


In the same manner, the enjoyment that has begun 
(in this body) will also subside only slowly and not by 
force, Sometimes during the period of any enjoyment, 
the idea ** I am a mortal" may aíso seem to be. 


भैतावताउपराधेन तसज्ञान RAAR | 
sftsegh नेदं , कितु वस्तुस्थितिः TE ॥ २४६ ॥ 


By this much defect, the knowledge of truth will 
not be destroyed. This is not any vow of Jeevanmukti 
(living on liberated) but that is how the matter stands 
(a statement of the actual fact) in truth. 


To bea Jeevanmukta, he must be one; it is not a state 
which can be taken up or assumed. 


दशमोऽपि शिरखाड रुदन STAT न रोदिति | 
शिरोत्रणं तु मासेन शै! शाम्यति , नो तदा ॥ २४७ ॥ ` 


The tenth man though he was weeping knocking his 
head ceases to weep after knowing (that he is himself the 
fenth man taken to have been lost) but the wound on 
his head will heal only in the course of a month and not 


immediately then itself. 





OE 
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दशमामृतिलामेन जातो हों त्रणव्यथास | 
तिरोधत्ते , gener तथा प्रारूधदुःखितासू्‌ ॥| २४८ I 


The joy born of getting the non-dying of the tenth 
man (the conviction that he is not dead) overcomes the 
pain of the wound. Similarly, the attainment of release 
overcomes the sense of having the sorrows of Prarabdha 
Karma. ^ 


2— -——- 


= - 


Overcoming does not mean eradicating but only making the 
pain sufferable. 


ब्रताभावात्‌ यदाउध्यासः तदा भूयो विविच्यतास्‌ । 
रससेवी दिने भुंक्ते भूयो भूयो यथा तथा ॥ २४९ ॥ 


Just as one who is taking a mercurial medicine eats | 
frequently in the same day, so should the Self be enquired 
into whenever there is mistaken conception as this is not 
a vow (as already stated in stanza 246). 


A person who is taking such a medicine will bz hungry at 
frequent intervals and to get rid of that hunge: he will have to 
cat. Here to get rid of the mistaken conception which is often 
coming up, an enquiry frequently is necessary. ब 


शमयत्योषधेनायं GAA: स्वै व्रणं यथा | | 
भोगेन शम्रयित्वेतत्‌ AT मुच्यते तथा ॥ २५० | | 


Just as this tenth man makes his wound subside 
by (the application of proper) medicine; similarly the 


knower, exhausting this Prarabdha Karma by enjoyment, 
becomes free. 


कि इच्छन्‌ इति वाकयोक्तः शोकमोक्ष! उदी रितः । 

आपासस् दास्थपा पष्ठी , TAT सप्तमी ॥ २५१॥ 

. The release from sorrow mentioned in the phrase 
"Desiring what?’ has been explained. This is the sixth 
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state of reflected Self ( 6th in the list given in stanza 33 ). 
Satisfaction is the 7th. 


This ‘Satisfaction’ is the subject dealt with in the rest of 
this chapter. 


सांकुशा विषये; तृप्ति! , इय af: निरंकुशा ! 
> ` कुतं कृत्यं प्रापणीय प्राप्त इत्येव, JAR ॥ २५२ II 


The satisfaction obtained from objects is beset with 
impediments. This satisfaction (obtained from the reali- 
sation of the pure Self) is unimpeded. ‘‘ What has to 
be done has been done. What has to be obtained has 
been obtained" — even thus he is satisfied. 


He has nothing more to do and nothing else to obtain. 


ऐहिकामुष्मिकत्रातसिद्धचे gu सिद्धये | 
बहु कृत्यं पुराऽस्याभूत्‌ , तत्‌ wd अधुना HAT ॥ २५३ ॥ 


Before» in the stage of ignorance), there was much 

for him to do to secure the crowds (of pleasures) 

: obtainable here or in other worlds and for the attainment 
of release. Now all that is done. 


तदेतत्‌ SISTA, प्रतियोगिपुरस्सरम्‌ | 
अनुसंदधदेवाय एवं तृप्यति enn ou २५४ ॥ 


| He thinking over this **state of having done what 
has to be done” with a recollection of its opposite gets 
satisfied always in this manner. 


A man who has walked ten miles and reached the destina- 
tion feels glad that he has no more to walk and that he has 
nothing else to walk to. Similar but ona far higher. plane is 
the satisfaction of the knower who has realised the goal of life. 
If he were to give expression to his satisfaction; it. will be of 
the form described in the succeeding stanzas, à 


P. 3] 
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दुःखिनोऽज्ञाः संसरन्तु कामं पुत्रादयपेक्षया । | 
परमानन्दपूर्णाव्ह, संसरामि किमिच्छया ॥२५५॥ | 


Let the miserable ignorant people wander as they like | 
because of their desire for sons etc. I am full of the | 
highest bliss. Desiring what, am I to wander? 

अनुतिष्ठन्तु कर्माणि परलोकयियासवः | 
सर्वलोकात्मकः कशात अनुतिष्ठामि कि RAJ II २५६ ॥ 


Let those desirous of going to other worlds perform 
actions. What shall I, who am of the nature of all the 
worlds, perform, for what purpose and how ? 


व्याचक्षतां ते AAT वेदान्‌ अध्यापयन्तु वा । 

येऽत्राधिकारिणो , मे तु नाविकारोऽक्रियत्ववः ॥ २५७॥ 

- Let them ( the teachers) .expound the Sastras or teach 
the Vedas to them who are competent (to be disciples) | 
[or let them who are competent expound the Sastras and 


teach the Vedas]. There is no competency in me however 
as I am action-less. . | 


निद्राभिक्षे स्नानशोचे नेच्छामि न करोमि च । 
KEA करपयन्ति कि मे स्यात्‌ अन्यकल्पनात्‌ ॥ २५८ ॥ 


I do not desire sleep or food, bathing or purification 
nor do I do them. If the on-lookers ascribe (them to me), 
what is that to me from ascription by others ? 


गुज्ञापज्ञादि दह्येत नान्यारोपितबह्दिना | 
| नान्यारोपितसंसारधर्मान्‌ एवं अहं भजे || २५९ ॥ 
A shrub of Gunja flowers and the like will not be 


CTUM is by somebody mistaking it for fire. Similarly, I do 
Ot get the qualities of Samsara ascribed to me by others. . 
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धुण्वन्त्वज्ञाततस्वास्ते जानन्‌ कशात शृणोम्यहम्‌ | 
मन्यन्तां संशयापन्ना!, न RAS असंशयः |] २६० ॥ 


Let those that do not know the truth hear (learn 
jrom a Guru); knowing as I do, why should I hear? Let 
those who have doubts cogitate. I who is free from doubt 


. do not cogitate. 


विपयस्तो निदिध्यासेत्‌ , कि ध्यान अविपयेयात | 
देहात्मत्वविपयास न कदाचित्‌ मजाम्यहम्‌॥ २६१ ॥ 


One who has false conception must concentrate. 
What is concentration (to me), as there is no false concep- 
tion? Inever have the false conception that the body is 
the Self. 


अहं मनुष्यः इत्यादिव्यवहारो ASAJ, । 
विपर्यास चिराभ्य्तवासनातोऽबकल्पते ॥ २६२॥ 
The dealing as ‘I am a man" and so on is possible 


even without this false conception because of the habit 
practised for long. 


प्रारूधकर्मणि क्षीणे व्यवहारो निवर्तते । 
कर्माक्षये त्वसौ नेव शाम्येत्‌ vare: ll २६३ ॥ 


When Prarabdha is exhausted, such a dealing will go 
away. When Karma is not exhausted, it will not vanish 
at all even by thousands of contemplation. TES 


विरलत्वं ष्यवहतेः इष्ट चेत्‌ ध्यानमस्तु ते | 
अबाधिकां व्यवहृति पश्यत्‌ ध्यायाम्यहं Fa di २६४ N 


If you want paucity of worldly dealings, let con- 


templation be for you. Why should I contemplate who 


sees such dealing as harmless ? 
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विक्षेपों नात्ति यस्मात्‌ मे न समाघिः ततो मम । 
विक्षेपो वा समाधिर्न मनस! स्यात्‌ विकारिणः ॥ २६५ ॥ 
As there is no distraction for me, equipoise is not 
(necessary) forme. Distraction or equipoise is only for 
the mind which is subject to change. 
नित्यानुभवरूपस्य को में वाऽतुपवः एथक्‌ | 
कृत SA प्रापणीयं प्रासं इत्येव निश्चय! ॥ २६६ II 


What is the special experience for me whose nature 
is ever experience? The firm conclusion is even that 
what has to be done has been done and what has to be 
reached has been reached. 


व्यवहारों लौकिकों वा TAA वाऽन्यथाऽपि वा | 
ममाकतुः अलेपस्य यथारब्धं प्रवर्ततास्‌ ॥ २६७ ॥ 


For one who is a non-doer and is untaintable, let 
there be dealing, worldly, in consonance with the Sastras, 
or otherwise as dictated by Prarabdha Karma. 


अथवा कृतकृत्यो5पि लोकानुग्रदकाम्यया | 
शास्रीयेणेव मार्गेण वेतऽहं का मम क्षतिः ॥ २६८ ॥ 


Or, though I am one who has done what has to be 
done, I shall behave in the manner prescribed by the 


Sastra itself with intent to benefit the world. What is 
the harm to me? 


देवार्चनस्नानशोचमिक्षादो वर्ततां बपुः | 
तार जपतु वाकू Iq, पठत्वाम्रायमस्तकम्‌ ॥ २६९ Il 


E Let the body engage itself in the worship of God, 

कब DM. getting food etc. Similarly let the 
ee yy speech do Japa of Pr h 
Upanishads. pa of Pranava or read the . 
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विष्णु ध्यायतु भीः यद्वा ब्रक्षानन्दे विलीयताम्‌ । 
साक्ष्यहं agaa न ge नापि कारये ॥ २७० ॥ 
Let the mind contemplate Vishnu or merge in the 


Bliss of Brahman. I am the Witness and I do not do 
anything at all here nor cause anything to be done. 


एवं च करुहः कुत्र संमवेत्‌ कर्मिणो मम । 
विभिन्नविषयत्वेन पूर्वापरसष्नद्रवत्‌ ॥ २७१ ॥ 
While so, wherefrom can arise any dispute between 


one doing action and myself. as our provinces are far 
different as the eastern and the western oceans ? 


वपुर्वाग्धीषु निषन्ध! कर्मिणो न तु साक्षिणि | 
ज्ञानिनः साक्ष्यलेपत्वे निबन्धो नेतरत्र हि॥ २७२ | 


The restriction for the one who does Karma is in the 
body, faculty of speech and mind but not in the Witness. 
The restriction for the knower is in the purity of the 
Witness and in nothing else. | 


एवं चान्योन्यवृत्तान्तानभिज्ञी बघिराविव । 
विवदेतां , बुद्धिमन्तो हसन्त्येव विलोक्य at ॥ २७३॥ 


While so, without knowing the condition of each 
other, they two (one who attaches importance to action 
and the other who attaches importance to knowledge) 
quarrel with each other like two persons who are both 
deaf. Sensible people simply laugh on seeing them both. 


य॑ कमी न विजानाति साक्षिगं तस्य तच्ववित्‌ । 
रमस्व बुद्धयतां तत्र कर्मिणः कि विहीयते ॥ २७४ N 


Let the knower of truth know the Brahman-hood of 
that Witness whom the Karmi does not know. What is 
lost to the Karmi because of it? 
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 हैहवाग्वुद्य। त्यक्ताः ज्ञानिनाऽनृतवुद्वितः | 
कर्मों प्रवर्तयत्वाभिः क्षानिनो हीयते5व किस्‌ ॥ २७५ ॥ 


The body, faculty of speech and mind have been | 
abandoned by the knower on account of the knowledge 

that they are unreal. Let the Karmi be active with them. 
What is the loss to the knower by this? ` | N. | 


The revered author now demonstrates that, to the knower | 
who has transcended the body etc. and realised his oneness | 
with the Witness, it does not matter if he is active or non-active, 
for action and cessation of action are both useless to him and 
cannot injure him in any way. 


प्रवृत्ति! नोपयुक्ता चेत्‌ , निवृत्तिः क्कोपयुज्यते । 
बोधहेतुः निवृत्तिश्चत्‌ , बुथुत्सायां तथेतरा ॥ २७६॥ 
If activity is not useful, where is cessation of activity 


. useful? If cessation of activity is the cause of knowledge, 


the other (the activity) is similarly the causé of the 
desire to know. | 


बुद्धथेत्‌ न FANT, नाष्यसो बुध्यते पुनः | 
AUT अनुवर्तेत बोधो , न त्वन्यसाधनात्‌ ॥ २७७ ॥ 


If it is urged that a knower will not desire to know 
(as he has got the knowledge), he will neither know it 
again (for the same reason that he has the knowledge). 
The knowledge will continue as there is no impediment 
and not because of any other means. 


No means are required for the maintenance of the know- 


ledge once got for it will continue to be as there is nothing else 
to invalidate it or weaken it. र 


नाविद्या नापि तत्काय बोधं बाधितुमह॑ति । 
पुरेव TANT बाधिते ते उभे. यतः ॥ २७८ N 
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Neither ignorance nor its offshoots can injure the 
Knowledge as they both have been negatived by the realisa- 
tion of the truth even before. 


बाधित इश्यतां अक्षैः तेन बाधो न इश्यते | 
जीवन्‌ आखुः न मार्जारे हन्ति हन्यात्‌ कथ सृतः ॥ २७९॥ 
Let what has been negatived (that is, the offshoots 
of Ignorance — Name and Form) be seen by the senses. 


There wil be no harm thereby (to the knowledge). 4 live 
rat does not kill a cat; how will a dead one kill (it)? 


The power of doing harm has been taken away from the 
world of duality by knowledge. 


अपि पाशुपतास्लेण विद्धश्रेत न ममार य! | 
निष्फल्षेषुविनुन्नाज्रों नहक्ष्यतीत्यल का प्रमा ॥ २८० ॥ 
What is the proof here shat a man whose body has 


been struck by a worthless arrow will die — he who did 
not die even when pierced by the Pasupata Astra? 


आदौ अविद्यया चित्र Salas जुम्मपाणया । 
युध्वा बोघोऽजयत्‌ , सोऽद्य सुच्ढो बाध्यतां BAT ॥ २८१ ॥ 
Knowledge came out victorious after fighting with 


ignorance when in the beginning it was very powerful 
-along with its several creations. How can that knowledge 


be injured now, well strengthened as it is? 


तिठठन्त्वज्ञानतत्कार्य्षवाः बोधेन Los D E 
न भीतिः NAGATA? , AR: AT तस्य T: IRER N 
Let the corpses of ignorance and its creations killed 


by knowledge remain. There is no fear for the king, 
knowledge. ` On the other hand, there is only fame for 


him because of them. 
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`य एवं अतिशूरेण बोघेन न वियुज्यते । 
ग्रवृद्या वा निवृत्या वा देहादिगतयाऽस्य किस्‌ ॥ २८३॥ 
He who is not separated from such a very heroic 


knowledge — what can happen to him by activity or cessa- | 
tion of activity which are in the body etc ? 


प्रवृत्तो आग्रही न्याय्यो बोधहीनस्य AAA । 
खर्गाय वाउपवर्गाय यंतितव्ये यतो afte ॥ २८४ ॥ 
Attachment to activity in all ways is proper in the 
case of one who lacks knowledge, because it is necessary 
for men to exert themselves for the attainment of heaven 
or salvation. 
विद्वान चेत्‌ ताइशां मध्ये तिष्ठेत्‌ तदलुरोधतः | 
कायेन मनसा वाचा करोत्येवाखिलाः क्रिया ॥ ९८५ ॥ 
If the knower happens to be in the midst of such | 


people, he does do all actions with his body, mind and 
speech, in conformity with them. : 


एष मध्ये बुथुत्सनां यदा तिष्ठेत्‌ तदा पुनः | 
बोधायैषां क्रियाः सर्वाः दूपयन्‌ त्यजतु स्वयम्‌ ॥ २८६ ॥ 


- Jf however he is the midst of those desiring to know 
(the truth), let him, with a view to their getting the know- 
ledge, censure all actions and himself also give them up. 


अविदवदवुसारेण वृत्ति! बुद्धस्य युज्यते | 
SERIE IR वर्तेते तत्पिता यतः tl २८७॥ 
The behaviour of the knower in conformity with the * 


ignorant is quite proper, as the father of a babe in arms 
behaves in conformity with it. 
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अधिक्षिप्तः ताडितो वा बालेन खपिता तदा । 


. w क्किरनाति न कुप्येत , बाएं प्रत्युत लालयेत्‌ ॥ २८८॥ 


- Thrown down (or abused) or slapped by a child, the 
ather does not. then get vexed nor does he get angry; 
on the other hand, he fondles it. . 


~ निन्दितः स्तूयमानो वा विद्वान्‌ uto न चिन्दति । . 
न स्तोति, कि तु तेषां स्यात्‌ यथा बोधः तथा55चरेत्‌ ॥ 


.A knower -abused or praised by the ignorant does 
not abuse or praise, but must behave in such a way that 
knowledge may arise in them. 


येनायं नटनेनात्र TAT, कार्यमेव तत्‌ । .. 


. अज्ञप्रबोधात्‌ नेवान्यत्‌ कार्य अस्त्यत्र TT ॥ २९० ॥ 


That acting must certainly be done by which this 
(ignorant man) here will get knowledge [or by which this 
(the Self) here: will be realised]. Here for the knower 
of that (the Self), there Is nothing else to do at all other 
than the teaching (the waking up) of the ignorant. | 


The author sums up what has been explained hitherto. 


FISA तृप्त, प्राप्तप्राप्यवया पुनः । 
` दृप्यन्‌ एवं स्वमनसा मन्यतेऽसौ निरन्तरम्‌ RRR ॥ 
| He gets satisfied by reason of having done what all 


has to be done and also by reason of attaining what has 
to be attained. So contented he incessantly thinks within 


his own mind thus — 
घन्यो5६ पन्यो5६ नित्यं स्वात्मानं अञ्जसा वेभि। 


D 


घन्यो5६ पन्‍्यो5६ अझानन्दो विभावि में ERI २९२॥ 


Fortunate am I, fortunate am I! I know directly my 


$ Self as eternal. Fortunate am I, fortunate am Il The 


Bliss of Brahman shines clearly to me, 
P. 34 i 
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` धन्योऽहं धन्यो5हं दुःखं सांसारिक न वीक्षेऽद्य । 
qasi धन्योऽहं स्वस्याज्ञानं पलायित कापि ॥ २९३॥ 


| 
Fortunate am I, fortunate am I! I do not see now | 

the misery of Samsara. Fortunate am I, fortunate am I! 

My ignorance has run away somewhere. | 


qsg घन्योऽहं कर्तव्यं मे न विद्यते किचित्‌ । 
शन्योऽहं धन्योऽहं प्राप्तव्यं AT अद्य ATAT Ul २९४ ॥ 


Fortunate am I, fortunate am I! Nothing remains 
fo be done by me. Fortunate am I, fortunate ami! All 
that need be obtained has now been got 


धन्योऽहं Tease TT? मे कोपमा भवेत्‌ लोके | 
धन्योऽहं धन्योऽहं Teal धन्यः पुनः पुन! TA I २९५ It 
Fortunate am I, fortunate am 24 What is there 


equal to my satisfaction in the world? Fortunate am I, | 
fortunate am I, fortunate, fortunate, fortunate again and 


again ! | 
अहो पुण्यं अहो पुण्यं फलितं फलित इढम्‌ | 
अस्य पुण्यस्य संपत्तेः अहो वयं अहो वयम्‌ ॥ २९६ ॥ 


Wonderful is-my virtue! Wonderful is my virtue! 
It has fructified, fructified firmly. By the acquisition of 
Such virtue, wonderful are we, wonderful are we ! 


अहो शास्त्रे अहो शास्त्र अहो गुरुः अहो गुरुः 

अहो ज्ञानं अहो ज्ञानं अहो सुखं अहो सुखम्‌ ॥ २९७॥ 
Wonderful is the Sastra, wonderful is the Sastra ! 
Wonderful is the Guru, wonderful is the Guru! 


: Wonderful is the Knowledge, wonderful is the knowledge / 
Wonderful is the Bliss, wonderful is the Bliss! 
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दृसिदीपं इमं नित्यं येञयुसंदधते बुघाः । 2 
ब्रह्मानन्दे निमजन्तः ते तृष्यन्ति RETI ॥ २९८ ॥ 


Those wise people who constantly think over this 
chapter Tripti Deepa (Light of Satisfaction) are ever 
satisfied without any break, diving ( merging) in the Bliss 
of Brahman. 


n 


25. 
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CHAPTER VIN 


| 
॥ कूटस्थदीपः ॥ . | | 

... .. KUTASTHA DEEPA 
(THE LIGHT OF THE CHANGELESS SELF) - 


In this chapter, the Acharya explains the method of arriving 
at a realisation of the changeless Self in us, as distinct from the 
reflected Self known as the Jiva. 


खादित्यदीपिते qut दपेणादित्यदीप्रिवत्‌ । | 
कूटस्थमासितों Tat घीखजीवेन भास्यते ॥ १॥ | 


Just like the light of the sun reflected in a mirror 
illuminating a wall (already) illumined by the sun in the | 
sky, the body illumined by th» changeless Self is illumined 
(again) by the Jiva (reflected Self) situated in tke mind. | 


A wall is illuminated by the sun in the sky. If a mirror | 
exposed to the sunlight is turned towards the same wall, that , | 
also will illuminate the wall but this illumination will be tainted 
by the defects in the mirror. Though the mirror is by itself 
non-luminous, it is able to reflect light but in doing so it affects 
the purity of that light, Though the reflected light seems to 
illuminate, it must not be forgotten that that light is only 
p one and that it really belongs to the sun in the sky. 
: imilarly, though the Jiva seems to enliven the body and make 
| t conscious, this capacity is only derived from the changeless 
Self within which is being reflected in the mind. 


अनेकदपणादित्यदीप्तीनां बहुसन्धिषु । 
इतरा व्यज्यते तासां अभाचेऽपि प्रकाशते ॥ २॥ 


the Umen intervening spaces between the lights of 
te suns reflected in many mirrors, the other (the light 





8] KUTASTHA DEEPA 963° 


of the sun in the sky) is seen. Tt is seen even if those 
(reflected) lights do not exist. 


चिदाभासविषिष्टानां तथाऽनेकषियां असो । 
सन्धि Aai अभावं च भासयन्‌ प्रविविच्यताम।। ३ ॥ 


Similarly, it (the changeless Self) must be separated 
as that which illumines the interval in the several mental 
activities due to the reflected consciousness, and illumines 
also the absence of those mental activities. | 


The wall is illumined by the sun. When several mirrors 
also reflect the sunlight on the wall, there are distinct patches 
of light also seen, The sunlight can be seen as pure in the 
intervals between those patches; its illumination does not depend 
upon the mirrors and so it will illuminate even if there are no 
mirrors to reflect it and by the purity of its light it will show 
also that there are no mirrors or reflected lights. Similarly the 
changeless Self is ever luminous whether there is any mind or not . 
of whether there is any reflected Self or not; it will illuminate : 
also their absence. 

If the changeless Self, is ever luminous, there must be know- 
ledge always. How does it happen that there is ignorance in 
the world? To explain this, the revered author has to explain 
the nature of knowledge as we understand it. Suppose there 
is a pot on the ground before us. When we ses it, we know it. 
When: it is removed, we know that the pot is not there. The 
‘know’ is common to both. But this: process of knowing is 
exhausted as soon as the knowledge, its result, is secured. . But 
there is a fürther stage. Whether the pot continues to be there . 
or not, we know that the pot has been known; that is, the. a 
knowledge of the pot, obtained by the process of knowing by. , 
the mind, itself becomes the object of another knowledge. ; At. 
the time ‘of that knowledge, there is no process of knowing. 
| This knowledge belongs not to the mind as the mind that has e 
| known the pot is itself the object of that knowledge. It belongs SOME 
i T trdnscending the mind and capable of^ | 

really .to the. entity transcen ing ‘Or str" “That सोत 

visualising the mind itself as an object: That entity is the = F 


7 
Jd P 


> 
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changeless Self. Tt subsists and illumines whether the mind 
knows or does not know. 


घटैकाकारधीस्था चित्‌ घटमेवावमासयेत्‌ | 
घटस्य ज्ञातता ब्रह्मचेतम्येनावभासते ॥ ४॥ 


The consciousness reflected in the mental activity . 
which has taken the form of the pot only car show only 
the pot. ‘The known-ess’ of the pot shines because of 
the Brahman-Consciousness. 


अज्ञातत्वेन ज्ञातोऽयं घटो IITA पुरा । 
्रह्मगैवोपरिष्टात्त ज्ञातत्वेनेत्यसौ RT ॥ ५॥ 


Before the rise of the mental activity, this pot was 
known as ‘not known’. Afterwards it is known by 
Brahman itself as ‘known’.—This is the only difference. 


= Ifthe mind is itself an object of knowledge, it must belong 


to the category of the ‘known’, that is, inert. How can it then 


know anything ? 


चिदामासान्तघीृत्तः ज्ञानं शोहान्तकुन्तवत । 


® 


MA अज्ञानं, एताभ्यां व्याः कुम्भो द्विघोच्यते ॥ ६॥ | 


The menial activity with the pointed edge of the 
. reflected Self is known as knowledge, like a spear with 


an iron point. Inertness is Ignorance. The pot enveloped 
by these two is said to be two-fold. 


. When it is covered by knowledge, the pot is said to be 
‘known’; when it is covered b 
“not known’. 
the whole spear is said to pierce. 
reflected Self that knows, 
mind which is only a handle. 


Similarly, though it is the 


" 5 Even so, what is the n 
is known by Brahman? 
sufficient for that Purpose? 


T y ignorance, it is said to be. 
Though it is the iron point that really pierces, - 


the knowledge is attributed to the . 


ecessity to say that the *known-ness' | 
[s not the refleted Self or the mind | 








| 
| 
! 
i 


| 
| 
| 
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अज्ञातो ब्रह्मणा भास्यो ज्ञातः FER तथा न किम | 


ज्ञातत्रजननेनेव चिदाभासपरिक्षयः ॥ ७॥ 


** The unknown pot is illumined (grasped) by Brahman. 
Why not the known pot also in the same way?" The 


reflected Self gets exhausted by bringing about the 
* known-ness *. 


It ceases to function after the rise of the knowledge of the 
It has no place ia the coguition of that knowledge. | 


आभासहीनया TEA ज्ञातत्वं नेव जन्यते | 
aeg: विशेषः को aru: स्यात्‌ विकारिण! ॥ ८ ॥ 


Known-ness is not brought about at all by the mind 
which is without the reflected Self. What is the difference 
between such a mind and mud etc. which are (equally) 
subject to modification (inert) ? 


ज्ञात इत्युच्यते कुम्मो सदा RA न कुतचितू | 
घीमानेव्याप्रकुम्मस्य ज्ञातत्वं नेष्यते तथा ॥ ९॥ 


A pot plastered with mud is nowhere said to be 
‘known’. Similarly, to a pot enveloped by the mind 
alone, * known-ness* cannot be attributed. 


To make a thing in a dark room visible, it is necessary to 
see that light falls upon it; if an equally inert ( non-luminous ) 
thing, say a blanket, is placed over it, it cannot certainly be 
visible. The mind, being in itself an inert thing, cannot of its 
own accord without the help of the reflected Self make anything 


known. 
ज्ञातत्वं नाम ङुम्मेऽतः चिदाभासफलोद्यः | 
न फं sued मानात्‌ प्रागपि सर्वतः ॥ te ॥ 


Therefore, the ' known-ness? in the pot is the arising 
of the result of the reflected consciousness. Brahman 
consciousness is not a result as it exists: even before the 


perception (of the pot). 


er 


pot. 
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If a pin pricks, this single phenomenon of pricking makes 
the pin a pricker and the thing pricked a pricked. Similarly, 
the phenomenon of knowing makes the reflected Self the knower 
and the object known the known. The latter is the result of 
knowing. But a non-luminous thing cannot be known unless 
it is illumined by a luminous thing and, even when it is known, 
it can not be separated from the light of the latter for, if it is 
so separated, it will cease to be known. It follows that very- 
thing that is known is enveloped by the light of the knower 
and is therefore itself a reflected light. Brahman however being 
self-luminous does not require any other light to envelop it to 
make it shine or be known and so it is not a result. The word 
*result" is sometimes used to indicate the reflected Self the 
knower also. But in the present context it denotes only the 
known lighted by the light of the knower. 


परागर्थ प्रमेयेषु या फलत्वेन संमता । 
संवित्‌ सेवेह मेयोऽथों वेदान्तोक्तिप्रमाणतः ॥ ११॥ 


“ What is considered as the reflection in things which 
are cognised as external objects — that consciousness itself 
is here the object cognised, on the authority of the teach- 
ing of the Upanishads ™. | 
That is, the reflected Self is itself the object in all objective 
perceptions. This statement of Sri Suresvaracharya may seem 
to clash with the idea in the previous stanza that the known-ness 
of the pot is not the reflected consciousness but only its result. 
The author therefore explains this in the next stanza. B 


इति वातिककारेण Rene विवक्षितम्‌ । 
mag: reri विश्रुतो यतः ॥ १२ ॥ 


Here only the similarity to consciousness is intended 
(0 be said by the author of the Vartikas (Suresvara), as 
the distinction between the Brahman-consciousness and 


the reflection is declared in the ण | 
22 is declar ' Upadesa Sahasri (by Sri 
Sankara Bhagavatpada), | | 





| 
| 
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आभास उदितः THY ज्ञातत्वं जनयेतू घटे । 
तत्‌ पुनः ARNT भास्यं अज्ञातत्ववदेव हि ॥ १३ ॥ 


Therefore, the reflection arising creates the * known- 
ness? in the pot. That again ‘is illumined ‘by Brahman 
(consciousness) just.like the ‘un-known-ness’ itself. 

What then ‘is ‘the distinction ‘between ‘the illumination by 
the reflected Self ‘and that ‘by the Brahraan-consciousness ‘if ‘both 
illumine the pot? 

धीवृतयामासकुम्भानां समूहो भास्यते चिता | 
TARARE स एक AMAA स्फुरेत्‌ ॥ १४७ 

The aggregate of ‘the mental activity, ‘the reflected 
Self and the pot is illumined by consciousness. The pot 
alone shines by:reason of ‘the ‘reflected Self as Wis result 
(his attention) .is.only:the pot. 

If a ‘boy is looking at a picture and his ‘father is ‘looking 
at him, ‘the ‘boy secs ‘the picture ‘only ibut «the father ‘sees the 
picture, the boy and .also the boy’s looking at.the picture. The 
boy does the looking and the ‘father is'a mere Witness. “Similarly, 
„the reflected Self envelops ‘the pot ;alone ‘but «consciousness 
envelops not only the pot but also the reflected Self and its 


enveloping the pot. The reflected Self thus becomes the actor 


while consciousness remains 88 a witness just as it was a witness 


even before the reflected :Self-became;an actor. 

then doubly illumined iby :the reflected ‘Self and 

१ The answer has been given already in 
‘but the scope of each illumination 

f'illumines the pot and consciousness 


Is the ipot 
also consciousness 
stanza 5 in the affirmative 
is different, the reflected Sel 
its *known-ness *« 


चैतन्य दविगुणं GAN AMAT APTA | 
अन्येऽनुबप्बसाम्राख्यं आइुरेतत्‌ यश्नोदितम ॥ २५ ॥ 


There is two-fold consciousness An | the pot. That is 
why it appears as "known". Others (the logiciaus) call 


p. 33 











fis 
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‘by the name of Anuvyavasaya ( Secondary perception) 
this which has been mentioned here. 


घरोऽयं इत्यसावुक्ति! आभासस्य प्रसादतः । | 
विज्ञातो घट इत्युक्तिः ब्रह्मालुग्रहतो भवेत्‌ ॥ १६॥ 
The statement * This is a pot’ is possible, thanks to | | 


the reflected Self; the statement ‘The pot is known’ is 
possible, thanks to the Brahman (consciousness). 


Having thus shown that the reflected Self and Brahman | 
consciousness can be distinguished in the perception of things `. 
in the external world, the revered author shows that it must be | 
equally well distinguished in our own inward mental activities. i 


` आमासब्रह्मणी देहात्‌ बहिः यद्वत्‌ विवेचिते । | 
तइत्‌ आभासकूटस्थो विविच्येतां बपुष्यपि ॥ १७॥ 


Just as the reflected Self and Brahman were dis- $ 
tinguished outside the body, let the reflected Self and the 
Kutastha be similarly distinguished inside the body also. 


N चिदाभासः कामक्रोधादिकासु च। 
संष्याप्य बर्तते तस्ते लोहे वन्हिः यथा तथा ॥ १८॥ 


The reflected Self stands enveloping the sense of Y and 
also desire, anger etc., just as fire in heated iron. 


खमात्र भासयेत्‌ तसं लोहं, नान्यत्‌ कदाचन | 
एवं आभाससहिता वृत्तय? Gerla? |) १९ ॥ 


The heated iron shows forth only itself and never 
anything else. Similarly the mental activities accompanied 
by the reflected Self show forth only themselves, 


_ If we touch a heated iron, it will show itself as hot. But 
will not ignite anything else as fire can do. | 


क्रमात्‌ विच्छिय विच्छिद्य जायन्ते quare | 
र्वो अपि fatus सुप्तिमृछासमाधिषु ॥ २० ॥ 
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All the activities arise in order with repeated breaks. ' 
All of them disappear in the states of deep sleep, uncon- 
sciousness and trance. 


सन्धयोऽखिलवृत्तीनां अभावाश्रावभातिता! | 
निर्विकारेण येनासो कूटस्थ इति चोच्यते ॥ २१ ॥ 


» That by which the intervals between the several acti- 
vities and the absence also of all activities is illumined, 
without it itself undergoing any change, is called the 
changeless Self, Kutastha. 


घटे दविगुणचेतन्य यथा बाह्ये तथाऽऽन्तरे । 
वृत्तिष्वपि , ततः तत्न Warp सन्धितोऽधिकम्‌ ॥ २२॥ 


Just as there is double consciousness in the pot out- 
side, so is it double even in the inner activities. It is 
because of this the clearness there (in the activities) is 
more than that in the intervals (between the activities) . 


To get angry is the province of the reflected Self; to know 
‘T am angry now’ is the province of pure consciousness, the 


„changeless Self. 
ज्ञातताज्ञातते न स्तो घटवत्‌ वृत्तिषु कचित्‌ । 
स्वस्य स्वेनागुहीतत्वात्‌ ताभिश्राज्ञाननाशनात्‌ ॥ २३ ॥ 


« Known-ness? and ‘not-known-ness १ do not exist 
anywhere in the activitles, unlike the pot (where they are — 
found), as they cannot grasp themselves and as the 
ignorance has been destroyed. 


Known-ness and not-known-ness are possible in the pot; 
If the mental activity of the reflected Self envelops it, It becomes 
known; if ignorance envelops it, it is not-known- The mental | 
activity cannot know itself nor can it not-know it, for nothing 


can be the subject and also the object of an action at the 


same time, Further, illuminated as they are by the reflected 
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Self, they. are. automatically luminous; it.cannot, be said therefore 


that they are enveloped: by ignorance, 


द्विगुणी कृतचैतन्ये जन्मनाशानुभूतितः | 
agza तत्‌, eng कूटस्थं अविकारितः RU 
As appearance: and: disappearance are experienced in 
the doubled consciousness, it is not ° changeless’. The 
other however is changeless as it does not undergo any 
modification. 
The ‘other’ is the witness, the pure consciousness. 


अन्तःकरणतद्वृत्तिसाक्षी त्यादो अनेकधा । 
कूटस्य एव. सवत्र. पूर्वा चाय! विनिश्चितः || २५ ॥ 


In the passage “ The witness of the Inner Instrument 
and its activities" (Vakya-Vritti) and others, the Kutastha 


alone has: been: everywhere determined by the previous- 


Acharyas in several ways. 
आत्माभासाश्रयाश्रवे मुखाभासाश्रया! यथा | ° 
गम्यन्ते. शाख्रयुक्तिम्यां इत्यामासथ af: २६ ॥ 


* That the Self, the reflection of the Self and its locus 
(Inner Instrument) are thus like the face, the reflection 
of the face and its locus: (the mirror) is learnt both from 
the Sastra:and from reasoning." (Upadesa:Sahasri) — thus: 
the reflected Self also is described. 


What. is the necessity for formulating a Reflected. Self ? 


Is not the. Kutastha sufficient? 


इद्थवच्छिन्नह्टस्थो लोझ्ान्तरगमागमो । 
Wd शक्तो घटाकाश इवाभासेन किं वद N २७॥ 
“ The; Kutastha limited. by the. mind. is competent. to 
carry. out the: going. to and coming from other. worlds, 


Just: like. the Akasa in a pot. What is the use of the 
reflected. Self? Tell me.”, 
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sug. परिच्छेदमात्रात्‌ जीवो भवेन्न हि। € 
a A , 
अन्यथा घटकृड्याधें! अवच्छिन्नस्य जीवता ॥ २८ ॥ 
Listen. The: unattached: (Brahman). cannot: at: all 
become. a. Jiva; merely because: of a limitation; Otherwise. 
(if: it. can; become a.Jiva. by mere- limitation);. the- status 
as. a.Jiva must: be: ascribed. to.it. when. it.is. limited. by the: 
pot; wall etc. 


न gaaei बुद्धि! स्वच्छत्वात्‌ इति. चेत्‌ „ तथा.। 
अस्तु नाम, परिच्छेदे कि स्वाच्छयेनः भवेत्‌ तवः॥ २९ ॥ 
If it is said “ The mind is: not similar to. the wall: as 
it is bright", let it 2७50. In a matter of limitation, 
what is the benefit to you by its brightness? 


If you put up a partition wall in glass, will its brightness 
or even its transparency affect the fact of partition? That it 
is capable of limiting is quite enough; the other factors are 
irrelevant. The author gives a pópular illustration. 


gea दारुजन्येन कांस्यजन्येन वा न RI 
विक्रेतुः दण्डुलादीनां परिमाण AREI ॥ ३० ॥ 


The quantity of rice-etc. whether. measured by a: vessel; 
made of wood or by a vessel made of bronze does not 


certainly vary for the seller. 
परिमाणाविशेषे5पि प्रतिबिम्बों विशिष्यते । | 
कांस्ये यदि तदा बुद्धावप्याभासो भवेत्‌ बलातू॥ ३१॥ ` 
If it is. said that though there is no. variation in. the 


quantity, there is the additional reflection in the. branze. 
measure, then the reflection in the mind also necessarily 


follows (from your own words). 
ईपद्धासनं आमासः प्रतिविस्वः तथाविधः | | 
बिम्बलक्षणहीनः सन्‌ बिम्मवत्‌, भासते स. हि ॥ ३२॥ | 


| 
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° Slightly shining is *Abhasa'. Reflected image is of 

the same kind. Without having the characteristics of the 

(original) image, it shines like the image. 

The author points out that this general definition of a reflec- 
tion applies also to the chid-abhasa ( Reflected consciousness). 
Tt bears a resemblance to Pure consciousness but lacks its charac- 
teristics. The Pure consciousness is unattached and changeless. 
These characteristics are not in the reflected Self as it is attached 
and changeful, but there is the quality of shining in it similar 
to the same quality in the Pure consciousness. So it may justly 
be called a ‘reflected’ consciousness. 


ससङ्गत्वविक्कारास्यां बिम्बलक्षणहीनता । 
र्फूतिरूपत्वमेतस्य विम्बवङ्कासन विदुः ।। ३३ I 


Because of its being with attachment and change, it 
is without the characteristics of the image (Pure con- 
sciousness). Its shining nature is considered as similar 
to the shining of the image.  . 


The need for postulating a chid-abhasa as distinct from 
the Pure consciousness is now objected to and established. 


न हि धीभावभावित्वात्‌ आभासो5स्ति fra: पथक्‌ | 
इति चेत्‌, अल्पमेवोक्त , धीरप्येवं स्वदेहतः 3v ॥ 


If it is said “There is no chid-abhasa ( Reflected 
Self) distinct from the mind as it exists only when there 
is a mind”, this is indeed a very small objection. The 
mind also is like this in relation to one’s body. 


“A pot exists when there is mud and does not exist when 


there isno mud; therefore the pot is not a thing distinct from 


mud. Similarly, the individual Soul exists when there is a mind 


and does not exist when there is no mind: ‘therefore the Soul 


| ls not distinct from the mind. Why then should it be postulated 
- as a thing distinct from the mind?” The answer is, if such 


. an argument is sound, there is no need to postulate even the 
. ‘Mind, as the mind exists only when there iş a physical body 
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and does not exist when there is no physical body. “But even 
when there is the physical body before us but dead there is no 
mind; further the Sastra declares that though the body is dead, 
there subsists the mind; so its existence apart from the body 
has to be granted”. If so, the same Sastra postulates a soul 
distinct from the mind; and that also must be accepted. 


, देहे मृतेऽपि बुद्धिथेत शास्त्रादरित , तथा सति । 
वुद्देरन्यः चिदाभासः NIARI AT ॥ ३५ ॥ 
Jf.it is said that there is a mind even if the body 
is dead, on the authority of the Sastra, if so, the chid- 


abhasa is declared distinct from the mind in ‘the passages 
which say that Brahman entered. 


धीयुक्तस्य प्रवेशश्चेत्‌ नेतरेये AA पृथक्‌ | 
आत्मा प्रवेश संकरप्य प्रबिष्टः इति गीयते ॥ ३६॥ 
Jf it is said that the entering was by an entity who 
had a mind (already), that is not correct. The Aitareya 


Upanishad says that the Self, distinct from the mind, 
determined upon entering and then entered. 


There in the first Khanda, the Self is said to have created 
the senses, Prana and the mind; then in the third Khanda, it 
is said that the Self thought how could these senses, Prana and 
mind function without itself and then entered the body. This 
makes it clear that the mind is distinct from the entering entity. 


कथं न्विदं साक्षदेहं महते स्यात्‌ इतीरणात्‌ | 
ara मूर्धसीमानं श्रविष्टः संसरत्ययम्‌ ॥ ३७॥ 

Saying “ How will this body with the senses subsist 
without Me?” He entered piercing the top of the head 
and he wanders — [This is the purport of the Upanishad J. 

कथं AASIA, URTSA कथे वद्‌ | xe 
मायिकत्वं तयोः तुर्यं + विनाशश्च समः तयो। ॥ ३८॥ 
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If it is asked “How did the unattached enter?™, 
tell me how creation is ‘possible for It. The unreality is 


common:to both ( creation and entry). The disappearance 
of them both is also common. 


समुत्यायेत्र Yara? तान्येवानुवित्तश्यति । 
A e es 
विस्पष्टमिति acd याज्ञत्रल्क्य उवाच हि AS ॥ = 

He arising along with ‘the created things disappears 
along with‘them — so.did Yajnavalkya clearly explain the 
disappearance to Maitreyi. [Brihadaranyaka II, 4 (72) ; 
IV,.5 (3)] | 

अविनाश्ययं आत्मेति कूटस्थः प्रविषेचितः | 
मात्रासंसगे इत्येवं gern कीर्तनात्‌ ॥ ४० ॥ 

In the passage * This has no destruction °, the Kutastha 
has been clearly distinguished, -as its unattached-ness is 
thus stated ‘It has no .contact with objects’. | 
Why should this:be taken as relating to the ‘Kutastha as | 

the Jiva itself is stated elsewhere to be:deathless ?- 


Stata वाव किल शरीरं म्रियते न सः | 
Ken न जिमोश्षी3्थ), कि तु लोकान्तरे गतिः ॥ ७१4). ` 


“The ‘body left by the Jiva does die; he (the Jiva) 
“doesnot die "ein ‘this passage, ‘liberation is not meant 
‘but:orily the going to other worlds. 


e ५ Y AXE 
नाईँ ब्रह्मेति बुढ्येत से विनाशीति चेत्‌ , न तत्‌ । 
सामानाधिकरण्यस्य बाधायामपि संभवात्‌ ॥ ४२॥ 
| Mf it zis urged “He who -is subject to destruction 
cannot ‘realise तक Brahman”, ‘that is wot correct, for 
equationiis.possible.eveniin the.case‘of.a. negation. | 
= Equation १8 -not snecessa rly” Ve il; E jetween itwo «existing (things. 
One of them may bà real and the other ünreal. The author 
yer an cxample-of such en ‘equation. "When somebody seeing 
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a pillar in semidarkness mistakes it for a thief and later ०४ with 
better light recognises his mistake, he exclaims * This pillar was 


that thief". Here the realisation of the identity means the 
negation of the thief. 


योऽयं AMT: पुमानेषः पुंधिया खाणुधीरिव | 
ब्रह्मास्मीति घियाऽशेषा ऽप्यहबुद्विः निवत्येते ॥ ४३ ॥ 


“ That which is this stump is this man"— by the 
recognition of the man, the idea asa stump is removed. 
Like that, the entire sense of X also is removed by the 
Knowledge ‘I am Brahman’. 


It will be noted that the author takes the example of a 
man being mistaken for a stump. He evidently does so to avoid 
the delicacy of comparing Brahman to a stump. 


नैष्क्म्यसिद्धावप्येवे आचार्यैः स्पष्टमीरितम्‌ i 
सामानाधिकरण्यस्य बाधार्थत्यं , अतोऽस्तु तत्‌ ॥ ४४ ॥ 


In the Naishkarmya Siddhi also, the possibility of 
negation in equation has been clearly stated by the 
Acharya (Suresvaracharya). So let that be (here). 


Such a negation in equation has the support of the Veda 
itself. When it says “All this is verily Brahman” it emphasises 
not any equality with Brahman for the universe but only its 
unreality. Similarly here also, in saying *I am Brahman १ or 
‘Thou art That’, no identity is meant but only a negation of 
the seeming nature as Jiva. 


सवे ब्रह्मेति जगता सामानाधिकरण्यवत्‌ | 
अहं ब्रह्मेति जीवेन सामानाधिकृतिः भवेत्‌ ४५ ॥ 


Just as the equation with the universe in “All is 
Brahman”, there may be equation with the Jiva as “Tam 


Brahman”. 


^ 





सामानाधिकरण्यस्य qus THT । | 
प्रयत्षतो विवरेणे कूटखत्वविषक्षया ॥ ४६ Uu 
१, 34 


e. 


; In Vivarana [a commentary by Prakasatma on the’ - 

. ^ Panchapadika of Padmapadacharya] the possibility of -- 

-© negation in equation has been strenuously refuted as the  . . 
Kutastha (changeless Self) was itself taken as the signi- . . | 
ficance (of Y and not the Jiva). | | 

शोधित! त्वपदार्थो यः ACSA MEC E LU 
.तस्य वकत विवरणे WH, इतरत्र च.॥ ४७॥ | 
| 


The Kutastha which is the refined meaning of the 
word * Thou’ (arrived at on analysis) — to point Brahman- 
hood to that, it has been so stated in the Vivarana and 

, elsewhere also. 


देहेन्द्रिया दियुक्तय जीवाभासभ्रमस्य या | ^ 
अधिष्ठानचितिः सैषा कूटस्थाऽत्र विवक्षिता ॥ ४८ ॥ 


.That Consciousness which is the substratum of the 
mistake of seeming Jiva endowed with. a body, senses etc. 
is meant.to be mentioned here as Kutastha. 


Sa ater यदधिष्ठानमीरितम्‌ । - E 
लय्यन्तेषु तदत स्यात्‌ जह्मशब्दविवक्षितस leet . . 


| That Which is said to be the substratum of all the 
delusion as the universe in the Upanishads is here sought 
to be denoted by the word ‘Brahman’, | 


एतस्मिन्नेव चेतन्ये जगत आरोप्यते यदा । | 
तदा तदेकदेशस्य क्लीवामासस्य का कथा ॥ ५०॥ 


When the universe is q superimposition on this Con- 
sciousness itself, what need be said about the seeming 
Jiva then who is but a part of that ( universe)? 


नगत्तदेकदेशाख्यतमारोप्यस्थु मेदतः | 
WWE मिन्नौ सो, वस्तुतरूवेकता चितेः ॥ ५१ ॥ 


Le oe 
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The significances of the words ‘That’ and ‘ Thou’ 


are different only because of the difference between the 


objects which are superimposed, namely, the universe 
(the whole of it) and a part of it (known as the Jiva). 
Really however there is only singleness of consciousness. 


«Why is the appearance as chid-abhasa (reflected Self) 


considered to 06 a delusion or mistake ?' Because, having no 
reality of its own, it professes to kave the characteristics of 
the real Self and at the same time of those which are super- 
imposed on it. The thief mistakenly seen in a pillar takes 
from the pillar its height etc. and from the real thief his 


threatening attitude etc. 


 कवेत्वादीन बुद्धिधर्मान्‌ सूर्त्याख्यां चात्मरूपताम्‌ । 
«wq विभाति qur आभासोऽतो भ्रमो भवेत्‌॥ ५२॥ 
The Abhasa, taking up doership etc. which are the 


qualities of the mind and also the shining which is the 
nature ०० the Self, shines in front. Therefore it is 


a delusion. ^ | 
What is the cause of such a delusion ? 


का बुद्धि! कोऽयं आभास! को वाऽऽत्माऽत्र जगत्‌ TAT | 
इत्यनिर्णयतो मोहः सोऽयं संसार इष्यते ॥ ५३ | 


What is mind? What is this Abhasa? Who is the 
Self? How comes the Universe here ? —as there is want 
of conclusion in these matters, there is delusion. This. 
delusion itself is considered as Samsara. 


बुद्धधादीनां स्वरूप यो विविनक्ति स afi । 
स एव युक्तः इत्येवं वेदान्तेषु ARAA: ॥ ५४ ॥ 
He who analyses the nature of the mind etc. is the. 


knower of truth. ..He alone is freed (from bondage of . 
Samsara) —Such is the firm conclusion in the Upanishads... 
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एवं च सति बन्धः स्यात्‌ कश्येत्यादिकुतकेजा! ॥ 
बिडम्बना? é खण्ड्याः उण्डनो क्तिप्रकारतः ॥ ५५ ॥ 


While so, ** Bondage is for whom?” and such showy 
questions born of bad reasoning must be firmly refuted 
in the manner of what has been stated in Khandana 
Khanda Khadya (of Sriharsha). 


qw: साक्षितया वृत्तिप्रागभावस्य च स्थितः । 

बुधुत्सायां तथाऽज्ञो उस्मीत्याभाताज्ञानवस्तुनः ॥ ५६ ॥ 

“ He remains as the witness (7) of mental activity, | 

(2) of the antecedent absence of mental activity, (3) and | 

also of the ignorant seemifig entity who feels ‘I am | 

ignorant’, in the stage of desiring to know ”. | 
असत्यालम्बनत्वेन सत्यः, सर्वजडस्य तु । 

. साधकत्वेन चिटूपः , सदा प्रेमास्पदत्वतः ॥ ५७ || 


HAREN, सर्वार्थ पाध ङऋत्वेन हेतुना । 
) सर्वसंबन्धवरवेन संपूर्ण! शिवसंज्ञितः ॥ ५८ ॥ 


. “He is Reality as He is the background of the unreal. 
He is of the nature of consciousness as He is the illuminer 
of all that is inert; He is of the nature of Bliss as He 
is the object of Love always; He is Full as He has 


connection with all by reason of making all objects seem 
to be. He is called Siva the Auspicious”. 


इति शैवपुराणेषु कूटस्थ! प्रविवेचितः । | : 
नीवेशत्वादिरहितः केवलः स्प्रभः शिव! | ५९॥ E. 


» Thus [as mentioned in the last three stanzas] the 
ulastha has been distinguished ‘as devoid of Jiva-hood, 


Ruler-ship etc pure self- lu . el f 
$i  SeJ-iumin 
Sciva Puranas, If- ous and auspicious in the 
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सायाऽऽमासेन AAN करोतीति श्रतत्वत! । 
मायिकावेव जीवेशो , स्वन्छो तो काचकुम्मवत्‌ ge ॥ 
As it is declared [ Nrisimha Uttara Tapaniya Upani- 
Shad, 9th Khanda] that Maya creates by reflection the 


Ruler and the Jiva, both the Ruler and the Jiva are only 
illusory. They are however bright like a crystal jar. 


अन्नजन्यं मनो देहात्‌ स्वच्छं यद्वत्‌ तथेत तौ । 
मायिकावपि सवस्मात्‌ अन्यस्मात्‌ स्वच्छतां गतौ ॥ ६१ ॥ 
Just as the mind though born of food is brighter than 
the body (which also is born of food), so those two 


(the Ruler and the Jiva), though born of Maya, have 
brightness more than everything else 


चिद्रपत्वं च संभाव्यं चिरवेनेव प्रकाशनात | 
सपकल्पनशक्तायाः मायाय; दुष्करं न fü d ६२॥ 


The nature of consciousness is proper as- it shines 
only as consciousness. There is certainly nothing im- 
possible of achievement for Maya which has the ability 


to create everything. 


अध्म ब्निद्राउपि जीवेशो चेतनो समगौ सृजेत्‌ । 
` महामाया सृजत्येतो इत्याश्रयं किमत्र ते ॥ ३३ ॥ 


Even our sleep creates a conscious God, and Soul in 
dreams. What is wonderful to you here that the Great 
Maya creates them? | 


सर्वज्ञत्वादिकं वेशे करपयित्वा mAN | = 
धर्मिणं करपयन्त्या! स्यात्‌ को मारो घर्मकन्पने ।॥ ६४ ॥ 


It will also create omniscience etc. in the Lord and 
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show them. To one who creates the entity having the. | 


attributes, is it a burden to create the attributes ? 


` 


. 
ú. 
हैं. So 
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Can it then create the Kutastha also ? ` 
कूटस्थेडप्यतिशंक्ञा स्यात्‌ इति चेत्‌ माऽतिशङ्कचताम्‌ । 
guerre तु प्रमाणं न f बिद्यते॥ ६५ ॥ 
If it is said that there may be: a doubt even about 


the Kutastha, do not entertain any such doubt. There is 
no authority at all about the illusoriness of the Kutastha: 


sere घोषयन्त्यस्य वेदान्ताः सकला अपि | 
संपत्रूप वस्त्वन्यत्‌ न सहन्तेऽत्र किचन ॥ ६६ ॥ 


` (On the other hand), all the Upanishads proclaim 
its reality. . They do ‘not tolerate here any other reality 
of a rival nature. 


rerit fradgat न तर्काव वच्मि किंचन । 
तेन तार्किकशङ्कानां अत्र को$वंसरो वदे ॥ ६७॥ ` 


We make clear the meaning of the Vedas. Ido not 
say anything from (mere) reasoning. Therefore where 


is the occasion here for the doubts of the logicians?: 


Tell me. 


तस्मात्‌ कुतके संत्यज्य gag? श्रतिमाश्रयेत्‌ | 
श्रती तु मायां AIN करोतीति प्रदर्शितम्‌ ॥ ६८ ॥ 


aie Therefore, one who longs for liberation should leave 
aside vain reasoning and rely upon the Veda. In the Veda 
however it is clearly shown that Maya creates the Lord 
and the Jiva. 3 


ईसणादिप्रवेशान्ता सृष्टि ईशकृता भवेत्‌ i 
जाग्रदादि विमोक्षान्तः संसारो जीव शष्कः ॥ ६९ ॥ 


.. Thé creation from ‘consideration’ to ‘entering’ is 


done by the Lord: The Sámsara from the waking stat 


to liberation-is the work of the Jiva,- . 
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`- असङ्गः एव कूटस्थः सर्वदा नास्य कश्चनः। ; 
ARIT तेन मनस्यें AWATA U ७० | ` 


The Kutastha is unattached only. To it, there is 
nothing special (loss or gain) always. Therefore, think 
over in the mind in this way 


न निरोधो न चोत्पत्तिः न बद़ो न च साधक! 
_ न सुयक्षः न वे E इत्येपा परमार्थता ॥ ७१ ॥ 


* There is no destruction, no creation, none bound, 
none aspirant, none longing for liberation and none 
liberated — this is the Truth" ( Goudapada Karika). 


ATERIAN तं JR Malad सदा । 
जीवं Sa जगद्वाऽपि समाश्रित्य प्रबोधयेत्‌ ॥ ७२ ॥ 


The Veda, for the purpose of teaching about It which 
is incapable of being grasped by words and mind, teaches 
taking its stand always of the Jiva, the Lord or the 
universe 


यथा यथा भवेत पुंसां व्युत्पत्ति! प्रत्यगात्मनि । 
सा सेब प्रक्रिये स्यात्‌ साध्वी त्याचायभाषितम्‌ ॥ ७३ ॥ 


: « In whichever way the conception of the inner Self 
- will arise in people, that method itself is proper here” — 
is the dictum of the Acharya (Suresvara) 


अ्रतितात्पय अखिलं ATA आम्यते जड! 
विवेकी त्वखिलं बुद्ध्वा तिष्ठत्यानन्दवारिषो ॥ ७४ ॥ 

The ignorant not knowing the full purport of the 
Vedas flounders. The enquirer however, knowing it all, 
‘stands in the ocean of bliss 

मायामेघो जगन्नीरं वर्षत्येव यथा तथा । 
चिदाकाञ्चस नो हानिः न वा लाभ इति स्मिति ॥ ७५॥ 


०% 


272 








The rain cloud of Maya pours down the water of 
the universe in any way. There is no loss nor gain at 


all thereby to the Akasa of consciousness — such is the 
real state. 


इमे कूटस्थदीपं योड्युसंधत्ते निरन्तरम्‌ | 
खय कूटलरूपेण दीप्यतेञ्सों AERA ॥ ७६॥ 
He who ponders over this chapter Kutastha Deepa 


(the Light of the Changeless Self) will himself shine 
always in the form of the changeless Self. | 


(à 








a- 
CHAPTER IX 


॥ ध्यानदीपः ॥ 


DHYANA. DEEPA 
(FHE LIGHT OF CONTEMPLATION) 


It was pointed out in the foregoing chapters that the realisa- 
tion of the Self is attained by analytical enquiry into its nature 
and by. intense concentration. For. the benefit of those who 
may: not be capable of such enquiry. or. such concentration, the 
revered author prescribes a lesser method, the. method. of con- 
templation. Contemplation is, only a mental process of acute 
supposition and is quite different from knowledge. The former 
is subordinate to the will of the contemplater. while, the latter 
is subordinate to the nature of the thing known and does not 
in any way depend upon the will of the concentrator. Still, 
even. this contemplation can ultimately lead to actual: knowledge. 
This is the*theme of this chapter. 


संवादिभ्रमवत ्रह्मतस्तोपारत्याऽपि मुच्यते । - E 
उत्तरे तापनीये5त! JANR: अनेकधा ॥ १ ॥. 


Even by contemplation of the true nature of Brahman, 
one may get released as in Samvadi Bhrama (agreeable 
mistaking). Therefore-contemplation. in several: ways is 
prescribed in-the-( Nrisimha) Uttara Tapaniya Upanishad. 


The author himself explains what Samvadi Bhrama (agrees 
able mistaking) is on the authority of Suresvaracharya. 


मणिप्रदीपप्रभूयोः मगणिबुद्धया$मिधावतो! । 
मिथ्याज्ञानाविशेषेऽपि AIA प्रति ॥ २॥ 


Between two persons who respectively run towards 
the lustre of a precious stone and the light of a lamp 
P, 35 
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thinking it to be a precious stone, though there is no 
difference in their false knowledge, there is a difference 
in the ultimate usefulness ( of the running) . 


The author explains this in the next four stanzas. 


दीपोऽपवरकस्यान्तः वर्तते , तत्मभा बहिः । 
Saad द्वार्यथान्यत्र तहत इष्टा मणेः प्रमा ॥ ३ ॥ 


There is a lamp inside a room; its light. is seen 
outside in the doorway. Similarly ( there is a precious 
stone) in another room and the lustre of the precious 
stone is seen ( outside in the doorway ). 


at IMZA दृष्ट्रा मणिबुद्धयाउमिधावतो! | 
प्रभायां मणिबुद्रिस्तु मिथ्याज्ञानं इयोरपि ॥ ४ ॥ 


The conception of a precious stone in the (external) 
light had by two persons wao run towards it with the 
eonception that it is a precious stone on seeing both the 
lights (only) from a distance is certainly false knowledge 
in the case of both of them. 


न लभ्यते मणि दीपप्रभां प्रत्यभिधावता à = 
प्रभायां STA लभ्येतेव मणि! मणेः ॥ ५ d 


The precious stone will not be obtained by the one who 
runs towards the light of the lamp. The precious stone 
Will certainly be obtained by the other who runs towards 
the lustre of the precious stone. 


दीपप्रभामणिभ्रान्ति! ANRA स्मृतः | 
मणिप्रमामणिश्रान्तिः संबादिभ्रम उच्यते ॥ ६॥ 


The conception of a precious stone in the light of 


~ 


; the lamp is considered as an inconsistent delusion, The 
conception of a precious stone in the lustre of that 
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preclous stone is said to be a consistent delusion (or 
agreeable mistake) 


Such a classification of delusion is possible not only in 
cases 0 direct perception but also in the fields of inference and 


authority. 


बाष्पं धूमतया FEIT तत्ताङ्गारानुमानतः | 
वन्हि! यचच्छया लब्धः, स संवीदिभ्रमो मतः ॥ ७॥ 
Fire is obtained casually by a person who mistaking 


steam for smoke infers the presence of live embers there — 
this is considered a consistent delusion. 


गोदावर्युदकं गङ्गोदकं मत्वा विशुद्धये | | 
durer ale आझोति, स संवादिश्रमो मतः ॥ < ॥ 
One gets purification by sprinkling on himself the 
waters of the river Godavari for purifying himself thinking 


that they are the waters of the river Ganga — This is 
considered as consistent delusion (as the Godavari water 


s also purifying ) 


SALMA? सन्निपातं भ्रान्त्या नारायण स्मरन्‌ | 
मृतः खगमवाप्ोति स संवादिभ्रमो मतः ॥ ९ ॥ 
A person getting delirium on account of fever gets 


heaven on his death by mistakenly thinking of Narayana 
— This is considered consistent delusion 


प्रत्यक्षस्यानुभानस्प तथा शास्रस्य गोचरे | 
उक्तन्यायेन संवादिश्रमा। सन्ति हि कोटिशः ॥ १० ॥ 
In this manner, there are crores of consistent delu- 


sions in the fields of direct perception, reasoning and also 
the Sastra. — 





११३ PANCHADASI (Ch. 


“अन्यथा पत्तिकादारुशिलाः स्युः देवताः FA । 
अश्तित्वादिधियोपास्याः कथं वा योषिदादय। ॥ ११ ॥ 
Otherwise, how can mud, wood and stone be (wore 
shipped as) Gods? Or, how can women and others be 
contemplated upon with the conception of their being 

Fire etc. / - 

The former is with reference to physical images. The latter 
relates to contemplation prescribed in the Upanishads themselves 
e.g., “Ò Gautama, Woman is Fire, Man is Fire, the Earth is 
Fire, the Cloud is Fire, the Heaven is Fire” in what is known 
as Panchagni Vidya (Chhandogya Upanishad V. 4-8). 

अयथावस्तुविज्ञानात्‌ फलं VIA ईप्सितम्‌ । 
कॉकतालीयेत), सोऽयं संवादिभ्रम उच्यते ॥ १९॥ 
The desired-for fruit is obtained by the conception 
‘of what ‘the thing is not, accidentally as in the case of 


a crow and the palmyra— this is called consistent 
misconception. 


The fruit of a palmyra tree is so ripe that it falls down 
by a crow merely sitting upon it. There the falling of the £vit ` 


is ascribed to the crow as if it pushed it down. 
स्वयं भ्रमोऽपि संवादी यथो सम्यंकंफल्रदः । 
अरह्षतेत्वीपासना$पि तथा मुंक्तिफलप्रदा ॥ १३॥ 
Just as the ‘consistent delusion, though a delusion, 


yields a good result, so does the contemplation of the 
nature of Brahinan yield the fruit of liberation. 


The ‘adthor goes on to describe how such ‘a contemplation 


is to be done. 


वेदान्तेभ्यो REGE अखण्डेकरसात्मकप | 








hy) 
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Learning from the: Upanishads indirectly. that ‘the 


truth of Brahman is of the nature of indivisible Single 
Bliss, he contemplates thus ‘I'am That’, 


प्रत्यय क्तिमनुछिज्प urerq विष्णादिमूतिवत्‌ | 
अस्ति त्रह्लेति सामान्यज्ञानं AT WTA ॥ १५॥ 
The general knowledge that Brahman is, without 
cognising the Inner Self (in relation to It) and based 
only upon the Sastra, like the idea of gods in the Images 


of Vishnu and others, is (mentioned) here as indirect 
knowledge 


चतुथुजाद्यवगतावप भूर्तिमनुछिसव । 
Ta परोक्षज्ञान्येव , न तदा विष्णुमीक्षते ॥ १६॥ 
Though one may know that Vishnu has four hands 
etc., in as much as he does not know the figure through 


his senses, he is only an indirect knower, for at that time 
he does not see Vishnu. 


परोक्षत्वोपराघेन भवेत्‌ ret n । 


^ 


277 sun शास्रेण सत्यभूते! विभासनात्‌ ॥ १७ n 


Solely because of this fault of being indirect, it will 
not become a false knowledge as the true figure alone 
shines (before his mental eye) as described by the 
authoritative Sastra itself. 


'संचिंदानन्दरूपस्य STI भाने 5प्यनुल्लिखन । 
प्रत्यक्षं साक्षिएं तत्तु ब्रह्म साक्षात्‌ न वीक्षते ॥ Yo | 


Though the nature of Existence, Consciousness and 


Bliss shines by reason of the Sastra, in ‘as much ‘as he | = Kr 


does not cognise the Inner Self (as Brahman), he does 
not see Brahman directly 
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शाखोक्तेनेव min सबिदानन्दनिश्रयात्‌ । 
परोक्षमपि तत्‌ ज्ञानं तत्वज्ञान, न तु AR ॥ १९ ॥ 
As there is the firm conviction of the Existence, 


aspects got in the method pres- 


Consciousness and Bliss 
though an 


cribed by the Sastra itself, that knowledge, 
indirect one, is true knowledge and not a delusion. 


ब्रह्म यद्यपि sme प्रत्यवत्वेनेव वर्णितम्‌ । 
महावाक्ये! , तथाऽप्येतत्‌ Gara अविचारिणः ॥ २० ॥ 


Though Brahman has been described by the Maha- 
vakyas in the Sastras as of. the nature of the Inner Self, 
still this is difficult to be understood by one who does not 


make enquiry. 
RRMA जाग्रत्यां न हठात्‌ पुमान्‌ | 
ब्रह्मात्मत्वेन विज्ञातुं क्षमतें मन्दधीत्वतः ॥ २१ ॥ 


When the mistaken conception that the body etc. 
are the Self is quite awake, a person cannot by force 
know Brahman as the Self as his intellect is dull. 


‘Dull’ means not pure enough to grasp the full implication 
of the teachings of the Vedas. 


्रह्ममात्त सुविज्ञेय Agia MENT: । 
अपरोश्षद्वेतबुद्धि! परोक्षाद्ैतवुद्धयचुत्‌ || २२॥ 


Brahman alone is easily understood by one who has 
faith and studies the Sastras. The direct perception of 
duality (in the universe) does not destroy the indirect 
perception of non-duality (during contemplation). 


अपरोक्षणिलाबुद्धिः न परोक्षेशतां नुदेत्‌ । 
भरतिमादिषु विष्णुत्वे को वा विप्रतिपद्यते ॥ २३ |). 


e 


/ 
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| The direct perception as a stone does not destroy the 
| indirect ( conception of) God-head ( in it). Who disputes 
the Vishnu-nature of the images etc. ? 


अश्रद्वालो१ अविश्वासो नोदाहरणं अहेति । 
Aged सर्वत्र वैदिकेष्वधिकारतः ॥ २४ ॥ 


^ The disbelief of one who has ng faith does not deserve 
fo be instanced here. Everywhere in Vaidika matters, 
there is competency only in one who has faith. 


सक्ृदाप्तो पदेशेन परोक्षज्ञान उद्भवेत्‌ | 
विष्णुमूच्युपदेशो हि न मीमांसां अपेक्षते ॥ २५ ॥ 


Indirect knowledge may arise by a single teaching 
by a well-wisher. The teaching about an image of Vishnu 
does not certainly require any enquiry. 


And yet it is able to produce indirect knowledge If it is 
30 competent, why are then so many Sastras which enquire about 
'rites and worships as no enquiry is needed at all? 


Cw __ कमोपास्ती विचायेते अनुष्ठेयाबिनिर्णयात्‌ | 
` बहुशाखाविप्रकीण निर्णेतुं कः प्रयुः नरः ॥ २६॥ 


Rites and worship are enquired into as there is un- 
certainty about their observance. Which man is competent 
to decide in a matter scattered over many branches of the 
Vedas? . 


- The Sastras are necessary to systematise the matter so that 
the right method of performance may be easily understood 
without the necessity to ransack the whole of the Vedas. 


निणीतोऽर्थः करपते! ग्रथितः , तावता55स्तिक! | 
विचारं अन्तरेणापि शृक्तोऽचुष्ठातु अञ्जसा ॥ २७॥ 
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The - matter. has. been. determined and put together 
by. the. Kalpa Sutras. One who has faith is competent 
to perform (the rite or worship) immediately with their 
help without any ( independent) enquiry. 

उपास्तीनां अनुष्ठानं आर्षग्रन्थेषु वर्णितम्‌ । 
विचाराक्षममर्त्याश्च तच्छत्वोपासते qu! २८ It 


The practising of contemplations is described in. the 
works of Rishis. Persons who are not able to make 
enquiry practise on learning it from a Guru. 


वेदवाक्यानि fed इच्छत्‌ मीमांसतां. अनः | 
आप्तोपदेशमालेण द्यनुष्टान दि संभवेत्‌ ॥ २९ ॥ 


Let Thoes: people. wlio. want to determine (the purport 
of) the Vedic passages make enquiry. But performance 
is quite possible on hearing the teaching of a well- wisher 
alone. 


| TEARI विचारेण विना नृणाम्‌ | 
) आप्तोपदेशभात्रण न. सुभवति कुत्रचित्‌ ॥ ३० ॥ 


The direct realisation, of Brahman however. will never 


arise in people without enquiry and by the mere teaching 
by a well-wisher.. . 


` परोक्षज्ञाने अभ्नद्धा प्रतिबभाति नेतरत्‌ । 
अविचारोऽपरोक्षस्य ज्ञानस्य प्रतिबन्धक! |) ३१ ॥ 


Want of faith impedes. indirect: knowledge; nothing 
—.. else. does. The impediment to. direct knowledge is want 
Rs of enquiry. 


विचायाष्यपरोक्षेण: semen न वत्ति चेत्‌। 
आपरेक्ष्यावसानत्वात्‌ भूयो भूयो. विचारयेत्‌ ॥ ३२॥ 


A 
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If he does not realise his Self as Brahman direcsiy 
even after doing the enquiry, as the object of enquiry is 
to lead to (end in) direct realisation, he must again and 
again enquire. 


विचारयन्‌ आमरणं नेवात्मार्च लभेत चेत्‌ । 


जन्मान्तरे लमेतेव प्रतिबन्धक्षये सति 33 ॥ 


> शट does not get at the Self even though enquiring 
till his death, he will certainly get at it in the next birth 
when the hindrances have been exhausted. 


इह वाथ्युत्र वा RAAI दतकृतोदितम्‌ | 
मृण्वन्तोऽप्यत्र बहो TA fra: इति श्रतिः ॥ ३४ ॥ 


* Here or elsewhere knowledge (arises) "—thus is 
declared by the author of the Brahma Sutras. “ Which 
many do not know even though they learn about it here” 
— is the Vedic passage ( Katha ‘Upanishad II, 7). 


गभे एव शयान? सन्‌ वामदेवोञवबुद्धवान | 
पूर्वाभ्यलपिचा यद्वत्‌ अध्ययनादिषु ॥ ३५ ॥ 


; Vamadeva attained realisation even when lying in 
` _., the womb by reason of the enquiry practised before, like 
the study of the Vedas etc. 


बहुवारं अधीतेडपि तदा नायाति चेंत्‌ पुनः । 
दिनान्तरेऽनधीत्येव पूर्वाषीतं स्मरेत्‌ पुमान्‌ ॥ ३६ ॥ 


If it does not come up even though repeatedly studied, 
the man will recollect what was studied before on a later 
day again without at all studying it. 


कालेन परिपच्यन्ते रूषिगर्भादयों यथा । 
aa आत्मविचारोऽपि qe कालेन पच्यते ॥ ३७॥ 


Just as crops, embryo etc. get ripe by time, 30 does 
the enquiry about the Self get ripe slowly by time 


P: 36 
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पुन! पुंनः विचारेडपि लिंविधग्रतिबन्धतः 
TARI तत्त्व श्त्यतत्‌ वात्तिके सम्यगीरितभ्‌. ॥ ३८ ॥ 


Though there is enquiry again and again, ‘one doés 
not know the truth because of a three-fold:impediment — 
this has been thus well explained in: the Vartika (by 
Suresvaracharya ) 


Seven stanzas from the Vartika are here quoted. 


कुतः तत्‌ ज्ञान इति चेत्‌, तद्धि बन्धंपरिक्षयात्‌ | 
| असावपि च भूतो वा भाबी वा TARSAT U ३९ ॥ 


f it is asked: '* How does that knowledge ‘(which did 
not arise-in the previous birth) arise now:?"*,. ( the-answer 
is) it arises. because:of the exhaustion of the impediment: 
That impediment itself maybe a past one or a future: one 
or may be present .even now. : 


अधीतवेदवेदार्थो5प्यत एव. न झुच्यते | : 
हिरण्यनिधिरशल्तात्‌ इदमेव हि. दर्शितम.॥ ४० t 


` «Even one who has: studied ‘the Vedas and understood 
their meaning does not get- liberated: only because of this 
(existence of impediment ) This itself is: pointed : out : 
by the illustration 0f the treasure of gold 





It is said In the Chhandogya Upanishad VIII, 3 (2) that 
people everyday resort to Brahman but they do not know it just 


asa man walking daily on-a floor beneath which a: treasure is 
hidden: 


E | अतीतेनापि महिषीस्नेहेन प्रतिबन्धतः 
Pt तं न वेदेति गाथा लोके प्रगीयते ॥ ४१॥ 


4 Sannyasi did not realise the truth because of the 
impediment caused by the attachment to.4: buffalo: though 
entertained ‘long ago — such is a:tale current in the ‘world, 


= 2 
A 
ee £ 
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अनुसृत्य गुरुः We महिष्यां तस्तं उक्तवान्‌ | 
नो A kl © 
ततोः यथावत्‌ वेदैष प्रतिबन्धस्य- संक्षयात्‌ः।। -४२ ॥ : : 
| This. Guru in consonance with that. attachment taught 
him the truth with reference to-the buffalo itself.  There-. 
upon, he realised the truth properly because of the exhaus- 


tion of the impediment. 


_. The present impediment is then shôwn to be four-fold. . 


प्रतिबन्धो वतेमानो विषयासक्तिलक्षणः। c पं 
प्रज्ञामान्ध कृतेश्च विपययदुराग्रह!:॥ ४३ ॥ `` 


The present impediment may be of the nature: of 
attachment to objects of the senses, dullness of intellect, 
perverse reasoning, or bigotedness (persistence) in wrong 
conceptions. eis | 


"spur: श्रवणाधैश्र तत्र तत्रोचितेः क्षयम्‌ | ) 
नीतेऽस्िन्‌ aise खस्थ ब्रह्मत्वं अच्लुते ॥ ४४ ॥ 


When this impedimen t is destroyed by the appropriate 
means, mental control etc. and hearing etc., he thereby 
>-reqlises his own Brahman-hood. 


Mental control etc. means the six Sadhanas known as Sama 
(mental control), Dama (sense restraint), Uparati (cessation 
of activity), Titiksha (toleration of heat and cold etc.), Sraddha 
intense faith) and Samadhana (mental equipoise). Hearing etc. 
means the four Sadhanas known as Sravana ( hearing), Manana 
(cogitation), Nididhyasana (concentration) and Samadhi (trance). 


आगामिग्रतिबन्धश्च वामदेवे समीरितः । 
` एकेन जन्मना क्षीणो , भरतस्य त्रिजन्मभिः | ४५॥ 
. The future impediment has been pointed out as. 


exhausted ‘in a single birth in the case cf Vamadeva. and. 
by three births in the case.ef Bharata, EM 
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योगभ्रष्टस्य गीतायां अतीते बहुजन्मनि | 
प्रतिबन्धक्षयः प्रोक्तो , न विचारोऽप्यनर्थकः ॥ ४६॥ 


In the Gita (VI, 40-44) the exhaustion of impediment 
for a person who has failed in Yoga (not realised the 
goal of Yoga) is mentioned after the lapse of many births. 
The enquiry however is never fruitless. ! ह 


The author himself comments on the Gita passages by 
paraphrasing them. 


प्राप्य पुण्यकृतां लोकान्‌ आत्मतत्त विचारतः | 
शुचीनां श्रीमतां AS सामिलापो5मिजायते ॥ ४७ n 


After obtaining the worlds of those who do virtuous 
deeds, by reason of his enquiring into the truth of the 
Self, he is born in the house of pure prosperous people 


if he is desireful (if he has not fully eradicated all kinds 
of desires). 


अथवा योगिनामेव कुठे भवति धीमताम । 
'निस्पृही suere विचारात्‌ „ तद्वि दुलभम्‌ | ४८ ॥ 


Or, if he is without desire, he is born i ] 
i in the family 
of Yogis itself of high intellect, on accoun t of his enquiry 


about the truth of Brahman. Thi } 
L is 
difficult to obtain. कन ae 


Why it is difficult is then explained, 


तत्र d बुद्धिसंयोग लभते पौवदे हिकम्‌ | 
यतते च ततो भूयः तस्मात्‌ एतद्वि दुलेभम्‌ ।। ४९ ॥ 
There (in the birth in the famil 
CANI | y of Yogis) he 2 
the application of mind which he ge HE ped 
embodiment and therefore exerts himself further (in the 
same field). Therefore this is «ertainly diffieult to obtain. 


A 
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पूर्वाभ्यासेन तेनेव ह्वियते ह्यवशोऽपि स! | 
अनेकजन्मसं सिद्ध) ततो याति परां गतिम्‌ ॥ ५० ॥ . 


| He is involuntarily dragged by that previous practice 


itself. Becoming thus perfected after several births, he 
then reaches the supreme goal. 


Ordinary desire was mentioned in stanza 47. It may be 
that his desire is for the highest of phenomenal pleasures which 
can be obtained only in the Brahma Loka but, as his ambition 
is unhampered release from bondage, he may suppress that 
desire but it will still remain latent and be an impediment to 
the attainment of the supreme goal. 


्रलोकामिवाञ्छायां सम्यक्‌ सत्यां निरुध्य ताम्‌ | 
विचारयेत्‌ य आत्मानं न तु साक्षात्करोत्ययम्‌ | ५१ ॥ 


If when there is a strong desire for the Brahma Loka 
he suppresses it and enquires.about the Self, he does not 
get direst realisation 


वेदान्तविज्ञानसुनिश्चितार्थाः इति WAT | 
ON ब्रह्मलोके स करपान्ते ब्रह्मणा सह TTT ॥ ५२ ॥ 


« Those who have firmly grasped the purport by the 
knowledge of the Upanishads ? [Mund. Upa. III, 2 (6)] — 
according to this Sastra, at the end of the Kalpa in the 
Brahma Loka, he is released along with Brahma 


There may be impediment even for the enquiry. 


केषांचित्‌ स विचारोऽपि कर्मणा प्रतिबध्यते | 
श्रवणायापि बहुभियो न लभ्यः इति श्रतेः ॥ ५३ I. 


.In the case of some, even that enquiry may be 
obstructed by their Karma, as there is the Vedic passage 
“ Which is not available to many even for hearing". 

(Kathopanishad II, 7) 


^ 
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Having thus pointed out the difficulties in the path of direct 
realisation through enquiry, the revered author resumes the 


subject of contemplation with which he opened this chapter and 
shows. how that also will ultimately lead to direct realisation. 


अल्यन्तबुद्रिमान्यादा सामग्रया वा5प्यसंभवात्‌ | | 
यो विचारं न लभते त्रझोपासीत सोऽनिशम्‌ || ५४॥ = 


He who is unable ‘io make the enquiry either because 

- of the great dullness of intellect or because of want of the 

means. (facilities for enquiry) must contemplate Brahman 
incessantly. 


निगुणत्रह्मतत्वस्प न द्युपास्तेः 5संभवः | 
सगुणत्रह्मणीवांत्र प्रत्ययाइत्तिसंभवात्‌ ॥ ५५ ।। 
There is certainly no impossibility in the contempla- 
tion of the: nature of the. unqualified Brahman, as repeti- 


tion of thought is possible here as in the case of the. 
qualified Brahman. 


अवाङ्मनसगम्यं तत्‌ नोपास्यं इति चेत्‌, तदा । 
अवाङ्मनसगम्यस्य वेदनं न च संभवेत ॥ ५६ ॥ » 


If it is said “That (the unqualified Brahman) is 
incapable of being grasped by speech or mind and 
therefore not capable of being contemplated”, then the 


Knowledge also of what is incapable of being grasped by 
speech or mind is not possible. | 


पागाधगोचराकारं इत्येबं यदि वेत्यसौ | 
वागाधगोचराकारं इत्युपासीत , नो कुतः ॥ ५७ I 


zum J one knows it as of a Jorm incapable of being 
D. grasped. by. speech etc., why not contemplate it as of a 

form incapable of being grasped by speech etc. > | z 
3 uS When you give it a 


r 





: form ' whether it is capable of. being 
Is Incapable of being so grasped, it is 
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still ‘a. form. An entity which is ascribed a form cannót be 
called ** Unqualified Brahman”. When you contemplate it, you 
are really contemplating a *qualified' Brahman. The author 
points out that, if the unqualified Brahman is capable of being 
known, it is ascribed the quality of knowable-ness and therefore 
cannot be called ‘unqualified’, The obvious answer is that the 
unqualified Brahman is not an object capable of being directly 
known but is only capable of being indicated. If that is so, it 
can be contemplated also as capable cf being indicated. There 
is really no difference between contemplation and knowing in this 


respect. 
सगुणत्व॑ उपास्यत्वात्‌ यदि, वेद्यत्वतोऽपि तत्‌ | 
वेध चेत्‌ लक्षणात्रृत्या , लक्षितं समुपास्यतास्‌ ॥ ५८ ॥ 
If qualified-ness follows from con templatability, it 


follows even from knowability. If it is knowable only 
by indication, then let it be contemplated also as the 


indicated. | As 7 
me विद्वि तदेव त्वे न Rak यदुपासते I 
इति श्रतेः उपास्यत्व निषि TAM यदि ॥ ५९ ॥ 


n विदितादन्यदेवेति ges deed अस्य न । 


_ Uf the contemplatability of Brahman is nega tived by 

the Vedic passage “Know that alone as Brahman and 
not this which is contemplated” ' ( Kena Upanishad I; 5-9), 
its knowability also cannot be because of the Vedic ` 

passage “It is quite different from the known’ (५, » 4). 
A qud श्रत्‌ eu Lt i 

यथा श्रेत्येष Web चेत्‌ तथा शरत्याऽप्युपास्यताय्‌ ॥.६० ॥ 

If it is knowable as described in the Veda, let it 

be also contemplated as described inthe Veda. "PE 


-अवासवी वेद्यता चेत्‌ उपास्य तथा न किम्‌] 
बृत्तिध्याप्ति! वेधता चेत्‌ उपास्यत्वेपि तत्‌; समम्‌ ॥.६१.॥ 


~ 
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If it is said that knowability is not real, why not 


contemplatability also be so? If knowability is the being 
enveloped by mental activity, it is the same in contem- 


platability also. 


का ते भक्ति! उपास्ती चेत्‌, कस्ते FT तदीरय | 
मानामावो न वाच्योऽस्यां ARI दशनात्‌.॥ ६२ ॥ 


* Why this insistence by you on contemplation ? "— 
If so asked, ** Why this aversion of yours to it. Tell me. 
Jf canot be said there is no authority for this ( contempla- 
tion) as it is found in many a Vedic passage ”. 


उत्तरस्मिन्‌ तापनीये शेब्यप्रश्‍ने$थ काठके । 
माण्इक्पादो च सर्वत्र निगुणोपास्तिः ईरिता ॥ ६३ ॥ 


In the (Nrisimha) Uttara Tapaniya Upanishad, in the 
Prasna by Saibya, then in the Kathaka, in the Mandukya 
and others, everywhere the contemplation of the un- 
qualified Brahman is prescribed, j 


अनुष्ठानप्रक्कारोऽस्याः पञ्चीकरण ईरितः | 
्ञानसाधनं एतत्‌ चेत्‌, नेति केनात्र बारितस्‌ ॥ ६४।॥---- ˆ 


The method of practising it is men tioned in the 
* Panchikarana' (of Sri Sankara Bhagavatpada). If it is 
only a means to knowledge, by whom is the nature of 


means denied here (to contemplation as a means to 
knowledge) ? | 


नाचुतिषठति कोऽप्येतत्‌ इति चेत्‌ माजुतिह्ठतु । 
पुसपस्यापराघेन कि उपास्ति प्रदुष्यति ॥ ६५ n 


d nobody at all practises this, let him not, Will 
contemplation become bad due to the Jault of the person 
/ (who does not practise it) ? हर 
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Simply because people resort to incantations and other low 
worships and even to metely worldly occupations like agriculture 
and trade in preference to the contemplation of the qualified 
Brahman itself, does it follow that such contemplation is bad? 
Similarly, if the qualified Brahman is preferred to the unqualified 
Brahman for contemplation by people, the contemplation of the 
latter does not thereby become bad. 


^ इतोऽप्यतिशयं मत्वा मन्त्रान्‌ वश्यादिकारिण! | 
qui जपन्तु , तेभ्योऽतिमूढाः कृषि उपासताम्‌ ॥ ६६ ॥ 


Let the ignorant do Japa of Mantras capable of 
securing mastey over others and the like taking them 
to be more important than even this (contemplation of 
the qualified Brahman). Let them more ignorant than 
them devote their attention to cultivation. 


Aga मूढा! प्रकृता निगुणोपारितः इयेते । 


Let the ignorant be (leave them aside). The subject 
on hand, the contemplation of the unqualified Brahman, 
is now dealt-with. 


विधैक्यात्‌ सर्वशाखाख्थान्‌ गुणान्‌ अब्नोपसंदरेत्‌ ॥ ६७॥ 


^ As there is identity of the teaching, one must gather 
here the characteristics mentioned in all the branches of 
the Veda (as regards the unqualified Brahman). 


Characteristics are two-fold, positive and negative. Those 
which define Brahman as the real, conscious, blissful etc. are 
positive. Those which define it as without hands, feet, qualities, 
activities etc. are negative. Both these sets must be brought 
together to have a proper conception of Brahman. The author 
points out that Sage Vyasa himself has so prescribed in his 


Brahma Sutras. 
'आनन्दादेः विधेयस्य quaeret संहृतिः । 
आनन्दादयः इत्यस्मिन्‌ GA व्यासेन वर्णिता ॥ ६८ ॥ 
ह, 37 


^ 
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: ° The clubbing of the group of characteristics which 
: are prescribed, namely ° Bliss’ etc. is described by Sage - 
- Vyasa in this sutra “° Bliss and others se न - 


AISA: निषेध्यस्य गुणसङ्घस्य uk | 
तथा व्यासेन सल्लेऽस्मिन्‌ उक्ता5क्षरधियां त्विति ॥ ६९ ॥ 


The clubbing of the group of characteristics whic’: 
are prohibited, namely, ‘Not gross’ etc. is similarly 
mentioned by Sage Vyasa in the Sutra ** For those how- 
ever whose minds are centered on the Decay-less ove s”. 


नि्ुणब्रह्मतत्तस्य विद्यायां. गुणसंहृतिः । 
न युज्येतेत्युपालम्भो euni प्रत्येव मां न तु ॥ ७० ॥ 


The clubbing together of characteristics in the teach- 
ing about the nature of the unqualified Brahman is not 
proper— Such an accusation must be directed only towards 
Sage Vyasa and not towards me. 


|  हिरण्यइमध्रुत्र्यादिमूर्तींनां अनुदाहृतेः | 
| «eg निशुणरवं इति चेत, तुष्यतां स्या || ७१॥ — 


If you say “ The nature of being unqualified is not 
contradicted as there is no mention of forms like the 
golden-bearded Sun‘ etc. (Chhandogya Upa. I 6-6)" 
satisfy yourself thereby. 


गुणानां लक्षकत्वेन न तरवे5न्तः T । 
इति चेत्‌, अस्त्वेवमेव TAA उपास्यतास्‌ ॥ ७२ | 


| d Jf it is said “As the characteristics are only in the 
; nature of indicaters, they do not enter into the substance 
of Brahman”, let it be. Let the nature of Brahman be 
...... contemplated even as such [as there is no hindrance by 
RB these characteristics being attributed to it J. 
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आनन्दादिभिः अध्यूलादिमिश्रात्माअ्त्र लक्षितः | 
अखण्डेकरस! se अस्मीत्येव उपासते ॥ ७३ It 


That indivisible single Bliss which is indicated here 
by “bliss etc.” (positive characteristics ) and also by 
* nof-gross etc.” (negative characteristics) am I— in this 
way he contemplates. i : | 


What then is the difference between such a contemplation 
and actual knowledge ? | 


बोधोपास्त्यो! विशेषः कः इति चेत्‌ उच्यते शृणु । 
बसतुतन्त्रो भवेत्‌ बोधः, BATA उपासनम्‌ ॥ ७४ ॥ 


If you ask “ what is the difference between knowledge 
and contemplation ?", it. will be stated. . Listen, know- 
ledge is dependent upon the thing (to be known). Con- 
templation is dependent upon the doer (the person who 
contemplates). 


विचारात्‌ जायते बोधोऽनिच्छा यं न FTA 
. खोत्पत्तिमालात्‌ संसारे दहत्यखिलसत्यताम्‌ ॥ ७५ |) 


Knowledge is born of enquiry; the notwishing for 
it will not prevent it; by its rising itself, it burns away 
the reality of everything in Samsara. ` 


= 


‘Everything’ includes Virtue and Vice, Pleasure and Pain, 
Birth and Death. i 


Camur कृतकृत्यः सन्‌ नित्यतृत्ति उपागतः | 
जीवन्पुक्ति अनुप्राप्य प्रार्धक्षयं SAT Ul ७६ ॥ 


^» By that much ‘(the burning away of everything in ~~ - 
Samsara) he becomes one who has done what all has to 
be done (one for whom nothing more remains to be done), 
attains permanent satisfaction, reaches the: state of Jivan- 


^ 


TAZ 
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mukti (liberation even when living) and looks forward 
to the exhaustion of Prarabdha Karma. 


The nature of contemplation is next described, 


आप्तोपदेश विश्वस्य Agg: अविचारयन्‌ | 
चिन्तयेत्‌ प्रत्ययैः अन्ये! अनन्तरितबृत्तिमि! ॥ ७७॥ 
One, who has faith and does not make enquiry, 

implicitly believing the teaching of a well-wisher should 
think over (what has been taught) without being inter- 
spersed by any other thoughts. 

यावत्‌ चिन्त्यल्ररूपत्वामिमानः खस्य जायते । 

तात्रत्‌ विचिन्त्य पश्चाच्च तथवामृति धारयेत्‌ ॥ ७८॥ 


Till the deep sense of the nature of the object of 
contemplation arises in himself, he must contemplate 
and thereafter retain it in the-same degree till death. 


The author refers to such a deep sense of identity with the 


object of contemplation as exemplified in the case of one who 


was always contemplating on Prana, the Universal Life, as 


enveloping (devouring) everything. This is found in the 


Chhandogya Upanishad IV, 3. 


maa भिक्षमाणो युतः daiira | 
संवर्गरूपतां चित्ते धारयित्वा aga |: ७९ ॥ 


A Brahmachari asking for food having the knowledge 
of Samvarga asked for food bearing in mind (that he 
himself was of) the nature of Samvarga. 


— It was mentioned in stanza 74 that contemplation depended 
upon the doer. The author now explains how it is dependent. 


पुरुषस्येच्छया al अकतु कतुं अन्यथा । 
सक्योणासिः, अतो नित्यं कुर्यात्‌ श्रत्ययसन्ततिम ॥ ८० || 





Lo aie PT. i í 
Lt SS > l 
S TOY "Fas on. 7- BEEN ctt. 


9] DHYANA DEEPA : 294 


Contemplation is capable of being done by the wish - 
(will) of a person, of not being done and of being done 
in a different way. Therefore he must constantly be 
repeating the thought so as to maintain continuity. 


वेदाध्यायी हाप्रमत्तोऽधीते खमेऽधिवासतः। ` 
> Saat तु जपत्येव, तथा ध्याताइपि वासयेत्‌ ८१॥ 


One who has learned the Vedas recites them in his 
dream without any mistake because of the intense habit, 
One who (habitually) does Japa does Japa only (even in 
his dreams). Similarly, one who contemplates must also 
get the mental habit (of contemplation). 


By the force of such habit, he will contemplate even in his 
dreams. 


विरोचिप्रत्ययं त्यकत्वा नेरस्तर्यण भावयन्‌ | 
BAA वासनावेशात्‌ RARA भावनाम्‌ li ८२॥ 


Abandoning contrary thought and thinking over with- 
` out any break, he by reason of the mental habit, gets 
> fe same thought even in dreams etc. 


| ` etc,’ includes delirious states. 


भुञ्जानोऽपि निजारब्ध आखातिशयतो 5निशम्‌ | 
ध्यातुं Tal न संदेहो विषयव्यसनी यथा ।॥ ८३ ॥ 


— Though he may be experiencing his Prarabdha Karma, 
he will be able to contemplate incessantly because of the 
magnitude of his yearning, just like a person bent upon 
the enjoyment of objects; there is no doubt about this. 


E 
.. परव्यसनिनी नारी ब्यग्राईपि गृहकमंणि। 
| तुदेवाखादयत्यन्त) परसङ्गरसायनम्‌ ॥ ८४ | 
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A woman whose yearning is for another (other than 
the husband), though engaged in the duties of the house, 
relishes within herself that happiness of contact with that 


other alone 


परसङ्गं खादयन्त्या अपि नो गृहम तत्‌ | 
ुण्ठीमवेत्‌, अपि स्वेतत्‌ आपातेनेव वर्तते | ८५॥ . 


Though she is inwardly (recalling and) tasting the 
contact with that other, the household work will not 
suffer. But that will be doue only superficially. 


As her mind is engaged elsewhere, the household work will 
be only seemingly done by her without her taking any interest 
jn it. 

गृहकृत्यव्यसनिनी यथा सम्यक्‌ करोति तत्‌ । 
परव्यसनिनी TEA करोत्येव सर्वथा ॥ ८६ ॥ 


She whose mind is on another will not do the work 
at. all in all respects in the manner in which a woman 
bent upon the household work will do it, namely, well. 


e 


The revered author might have given a better illustration 
but felt bound to mention an illustration found in Yoga Vasishtha. 


एवं घ्यानेकनिष्ठोऽपि लेशात्‌ लोकिकं आचरेत्‌ । ` 
तच्तविस्तविरोधित्वात्‌ छोकिकं सम्यगाचरेत्‌। ८७॥ 


d Similarly a person, deeply engaged in- contemplation 
25: alone though ‘he may be, willattend to worldly concerns 
= only slightly. The knower of truth however will attend 
to worldly concerns very well as they are not inimical 
(to knowledge) 






. In the Succeeding stanza ; ji 
inimical $ S, it is shown | how they are no 


p 
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मायामयः प्रपञ्चोऽयं , आत्मा चतन्यरूपधुक | 
इति बोधे विरोध) को छोकिकरव्यवह्यारिणः || दट ।। 


This world isa creation of Maya, the Self is of the 
nature of consciousness — when such a knowledge is had, 
what is the contradiction in a knower engaging himself 
in worldly affairs ? 


अपेक्षते व्यवहृतिः न प्रपञ्चस्य वस्तुताम्‌ | 
नाप्यात्मजाडयं, कि त्वेपा साधनान्येव काङ्क्षति ॥ ८९ 


Worldly dealing does not require the reality of the 
world nor the inertness (ignorance) of the Self. On the 
other hand, it requires only the means (the necessary 
materials for having the dealing ). 


मनोवाळकायतद्वाद्यपदार्थाः साधनानि, तान्‌ | 
quifaq AAR, व्यवद्वारोऽस्य नो Har ॥ Se ॥ 


The’ ma terials ( for worldly dealing) are the mind, 
speech, body and objects external to. them. The knower 
of truth.does not destroy them. Why should there not 


be worldly dealing for him ? 


उपमृद्गाति चित्त चेत्‌ ध्याताउसों, न तु erf | 
न बुद्धि अदेयन्‌ दष्टो घटतत्त्तस्य वेदिता ॥ ९१ ॥ 


If he does suppress the mind, he is a contemplater 
and not a knower. The knower of the truth of a pot is 
not seen to suppress his mind. 

सळृत्मत्ययमात्रेण TAT भासते सदा | 
सप्रकाशोऽयमारमा कि ASAT न मासते ९२ ॥ 


If by a single perception itself a pot will for ever 


shine (in the memory), will not this self-luminous Self 


shine just like the pot ? 
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खप्रकाशतया fa ते, quus: तस्ववेदनम्‌ | 
ga क्षणनाश्येति चोधं तुल्य घटादिषु ॥ ९३ ॥ 


« What do you gain by the Self being self-luminous ? 
Knowledge of it means a mental activity concerning its 
nature. Mental activity ceases in a moment (immediately) "' 
—such a question arises equally in the knowledge of 
a pot etc. 2 ५ 


घटादौ निश्चिते बुद्धि! नश्यत्येत्र, यदा घटः | 
ष्टो नेतुं तदा शक्यः इति चेत्‌, सममातमनि ॥ ९४ N 


« The mental activity dies no doubt when the pot 
etc. have been determined (clearly grasped by the mind). 
When the pot is desired to be brought, it is however 
possible to do so » — If so said, this is similar in the 
case of the Self. 


Once a knowledge of the pot is had, the mental activity 
| that produced it ceases to be. But the impression created by 
it is in the mind so that when we see a pot again, that knowledge 
comes up. Thus though it is not continuously present it is 
possible of being recalled when any occasion arises. The author 
points out that even in the knowledge of the Self the same^ 
principle applies. 


निश्चित्य सङ्दात्मानं यदाऽपेक्षा तदेव तम्‌ | 
वक्तुं मन्तुं तथा ध्यातुं शक्नोत्येव हि तस्तचित्‌॥ ९५ ॥ 


After getting a firm knowledge of that Atma, the 
knower of truth is certainly able to talk about it, to think 
about it, to contemplate it, whenever he wants to do it. 


उपासक इव ध्यायन्‌ लोकिक विस्मरेत्‌ यदि | 
विस्मरत्वेव , सा भ्यानात्‌ विस्मृतिः, न तु वेदनात्‌॥ ९६॥ O 


FSS If he contemplating just like a contemplater forgets 
ORUM worldly concerns, let him forget them. But the forgetting 


Oe - 
Xj 
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is because: of the contemplation and not because of thé 
knowledge. ] 


ध्यान akon एतस्य वेदनात्‌ मुक्तिसिद्धितः | 
ज्ञानादेव तु aad इति aay डिण्डिमः ॥ ९७॥ ` 


Contemplation is however only optional: to him for 
liberation has been secured by knowledge itself. “The 
Alone-ness is only by knowledge "— such is the proclama- 
tion of the Sastras 


He is not bound to contemplate just as he is not bound 
to be talking about the Self. He may do it or not doit. The 
not-doing it will not affect his liberation which has. already 
been secured by the knowledgecof the Self which alone is the 
immediate means of liberation. 870 will not the want of 
conteniplation drag him down to the level of the world ? 


qufiq यदि न घ्यायेद waka तदा बहिः । ` 
प्रवर्ततां सुखेनायं , को बाधोऽस्य TATA ॥ ९८ ॥ 


* Jf the knower of trüth does not contemplate, he will 
be active externally Let him by all means be active. 
. What is the harm to him in being so active ? 


अतिम्रसङ्ग इति चेत्‌, प्रसङ्गं तावत्‌ SU । 
प्रसङ्गो AAMA चेत्‌ , न तत्‌ uad प्रति ॥ ९९ ॥ 


“(If he is active) there may be straying away from 
propriety” —if so, tell me what propriety is. If it is 
propriety in the Sastra prescribing injunctions (positive 
and negative) that Sastra is not applicable to him. 


Why not? 
` घुर्णाभ्रमवयोवस्थाभिमानो यस्य विद्यते i 


तस्ये च निषेधाश्च Baa सकला अपि ॥ १०० ॥ 
P, 36 


^ 
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All the prohibitions and commands are only for him 
in whom there is attachment to caste, Asrama, age and 
condition 


वर्णाश्रमादयो देहे मायया परिकटिपताः 
नात्मनो बोधरूपर्येत्येषं तस्य विनिश्चयः ॥ १०१ ॥ 


Caste, Asrama etc. are imposed on the body by Maya 
and are not of the Self which is of the nature of conscious- 
ness — thus is his firm conclusion. 


समाधि अथ कर्माणि मा करोतु करोतु वा | 
हृदयेनास्तसर्वास्थो मुक्त एवोत्तमाशयः ॥ १०२ ॥ 


Let him not do or do Samadhi (mental Equipoise ) 
or actions. He who has discarded all desires from his 
heart and has secured the highest attitude of mind is 
certainly a liberated one. 


ACHAT न तस्यार्थः तस्यार्थाऽस्ति न कर्मभि! । 
| न समाधानजप्याभ्यां यस्य निर्वासनं मनः ॥ १०३ ॥ 


To him whose mind is devoid of stored-up impressions, 
there is nothing to be gained by non-activity ; to him there -~-~ 
is nothing to be gained by actions nor by Samadhi or Japa. 


आत्माअसज्ज) ततोऽन्यत्‌ स्यात्‌ sae हि मायिकम्‌ | 
इत्यचश्चलनिणीते get मनसि वासना ॥ १०४ ॥ 


How can there: any stored-up impression in.the mind . 
when it has been unshakeably determined that the Self 
is quite unattached and that which is other than.that ( that 
is, the world of duality) is the creation of Maya just like 
the creation of a magician ? 






Y Thus showing that propriety is not for the knower, the : 
_ Author points out that for him there can be neither any straying hu 
E away from propriety. E 
Dx = 
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एवं नास्त ARIS, कुतोऽस्यातिग्रसञ्जनम्‌। 
S 

प्रसङ्गो यस्य तस्येव शङ्क्येतातिप्रसञ्जनम्‌॥ १०५॥ 
Thus even propriety is not for him. How can there 
be any breach of it for him? Breach of proprlety can 
be thought of only in relation to him for whom there is 
propriety. « 

विध्यभावात्‌ न बालस्य दृस्यते ऽसिप्रस्जनस्‌ |. 

स्यात्‌ कृतोऽतिप्रसङ्गोऽस्य बिध्यमावे समे सति ॥ १०६॥ 

There is no breach of propriety for a child as there 

is no injunction for it. How can there be any breach of 
propriety for him (the knower ) when the absence of 
injunction is common to both? 


` न किचित्‌ वेत्ति बाउश्ेत्‌ , सर्व वेत्येव तत्ववित्‌ । 
अन्पन्चस्यैव विधयः सर्वे स्युः, नान्ययोः इयोः ॥ १०७ ॥ 


Jf it is said that the child knows nothing, the knower 
of truth surely knows everything. All injunctions are for 
only him who knows a little and not for the other two. 


~ >शापालुग्रहसामर्थ्य यस्यासौ erf यदि | 
तन्न, शापादिसामथ्ये फल स्यात्‌ तपसो यतः ॥ १०८ N 


If it is said that a knower of truth is he who has 
-the capacity to give curses and blessings, it is not correct, 
‘for such: capacity to give curses etc. is the result of Tapas. 


व्यासादेरपि साम्ये इश्यते तपसो बलात्‌ | 
शापादिकारणात अन्यत्‌ तपो ज्ञानस्य कारणस्‌ || १०९ ॥ 
. „The capacity of Sage Vyasa and others also is. seen 
because of the strength of their Tapas. But the cause of 
knowledge is another kind of Tapas different from ‘what 
is the cause of (the capacity to give) curses ९९५ 


^ 





| 
| 
| 
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ga यस्यास्ति तस्यैव सामथ्यज्ञानयोः जनिः । 
एकैकं तु ततः कुर्वन्‌ एकेकं रभते फलम्‌ ॥ ११० ॥ 


There is the birth of both that capacity and know- 
ledge in him alone in whom there are both (kinds of 
Tapas). Therefore, one who practises only one of them 
gets the result appropriate to thai one. E: | 


सामथ्येहीनो faena यतिमिः विधिवर्जितः । | 
निन्धन्ते यतयो5प्यन्यः अनिशं भोगलप्पटे। ॥ १११ ॥ 


If a Sannyasi who does not observe any restrictions 
and has not the capacity (to curse or bless) is criticised 
by those who observes those restrictions, the latter also 
are criticised by others who are. always hankering after 
enjoyments. 


farar wa: देते 'मोगतुध्ये । 
अहो यतित्वं एतेषां वैराग्यभरमंथरम्‌ ॥ ११२॥ . 


If these ( Sannyasis) safeguard their food, cloths etc: 


n 


for the satisfaction of enjoyment, ` wonderful is this ~ 


Sannyasi-hood burdened with the weight of dispassion ! 


If a Sannyasi secures food or cloths, it is just to meet the 
bare necessaries of life to sustain the body and not for the 
purpose of deriving any pleasure or enjoyment from them. If the 
latter is his motive, he is not a proper Sannyasi at all: the cloak 
of dispassion which he has put on will Sit very heavily on him. 


वर्णाश्रमपरान्‌ मूढा निन्दन्तित्युच्यते यदि | 
देहात्ममतयो बुद्ध निन्दुन्त्वाश्रममानिन! ॥ ११३ OD, 


Z Tf it is said “Let fools criticise’ those attached to 
caste and Asrama (for performing. actions prescribed bj 
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the Sastras)"*, let those attached to (caste and) Asrama 
who think that the body is the Self criticise the knower 


The author now concludes the discussion about the propriety 
of the knower engaging himself in worldly affairs 


_ तदित्थं तखविज्ञाने साधनानुपमर्दनात्‌ । 
'ज्ञानिनाऽऽचरितुं शक्यं सम्यक्‌ राज्यादि MEFA ॥ ११४॥ 


Therefore thus it is possible for a knower to carry out, 
worldly affairs like the ruling of a kingdom etc. as, in the 
state of knowledge of the truth, there is.no suppression of 
the materials (of worldly affairs mentioned in stanza 90). 





मिथ्याल्वबुद्धया seat नाखि चेत्‌ , तहिं माऽस्तु तत्‌ । 
ध्यायन्‌ वाऽथ व्यवहरन्‌ यथारब्धं वसत्वयम्‌ ॥ ११५ ॥ 


If there can be no desirg in them by reason of the 
sense of,illusoriness in them, then let it not be. He will 
live on in accordance with his Prarabdha Karma, contem- 
plating or being active. 


उपासकस्तु सततं घ्यायन्नेत्र वसेत्‌ › यतः | 
ध्यानेनैव कृतं तस्य ब्रह्मत्वं विष्णुतादिवत्‌ ॥ ११६॥ , 


The contemplater however must ever remain con- 
stantly contemplating for his Brahman-hood is a creation 
of his contemplation only, just like the Vishnu-hood etc. 


(of images) 
- ध्यानोपांदानक यत्‌ तत्‌ ध्यानाभावे विलीयते | 
वास्तवी Haat नेव ज्ञानाभावे विलीयते ॥ ११७॥ 


That which has contemplation as its cause goes away 
in the absence of contemplation. The real Brahman-hood 
does not go away at all when there is no knowledge. 
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By ‘knowledge’ here, the mental activity of knowing is 
meant, by which Brahman becomes ‘known ’, This does not 
create the Brahman-hood but only makes the already existing 
Brahman-hood perceivable by the mind. 


ततो<भिन्नापक ज्ञानं-न नित्यं जनयत्यद! | 
ज्ञापकाभावमालण न हि सत्यं विलीयते ॥ ११८ ॥ 


Therefore knowledge does not create This ( Brahman ) 
which is ever existing but only makes it known. The true 
(that is, the ever-existing) will not cease to be by the 
mere absence of what makes it known. 


If a beam of light thrown into a dark room make the objects 
there visible, it does not at all create them and their existence 
does not depend upon the existence of the beam of light and 
80 will not cease if it is withdrawn. 


अस्त्येवोपासकऱ्यापि वास्त्री ब्रह्मतेति चेत्‌ । 
पामराणां तिरथां च वास्तवी ब्रह्मता न किए ॥ ११९ ॥ 
If it is said “ The Brahman-hood of the contemplater 

also is real (and not a creation of contemplation)”, ds - 
not the Brahman-hood of ordinary people and even of 
animals real ? 

अज्ञानात्‌ अपुमर्थत्व उभयत्रापि तत्‌ समम्‌ | 

उपवासात्‌ यथा भिक्षा वरं ध्यान तथाडन्यत! ॥ १२० |! 


If it is said that there is no benefit (from such a 
Brahman) as it is not known,: it is the same in both the 


places. | Just as begging for food is better than fasting, 
80 is contemplation better than something else. 


. ततोऽपि egi निर्मुणोपासना ततः ॥ १२१॥ - 
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The observance of Karma etc. is superior to the 
activities of the worldly people. Contemplation of the 
qualified Brahman is superior to that observance and 
contemplation of the unqualified Brahman is superior to. 
that (contemplation of the qualified Brahman). 


यावत्‌ विज्ञानसामीप्यं तावत्‌ ES विवधते | 
अक्षज्ञानायते साक्षात्‌ निर्गुणोपासनं शनेः ॥ १२२ ॥ 
To the extent of approximation to knowledge the 


superiority increases. Contemplation of the unqualified 
Brahman turns gradually into the direct knowledge .7 


Brahman. 


यथा संवादिविभ्रान्ति! फलकाले प्रमायते | 
विद्यायते -तथोपारितः बुुक्तिक्रालेऽतिपाकृतः ॥ १२३ ॥ 


Just as consistent delusion becomes true knowledge 
at the time of fruition, so does contemplation become true 
realisatian at the time of liberation by reason of intense 


ripening. o 





It may be urged that consistent: delusion does not itself 
| become true knowledge but only leads (0 it and that the true 
| knowledge arises only from a perception of the object sought for. 


संवादिभ्रमतः पुसः प्रवृत्तस्यान्यमानतः । 
प्रमेति चेत्‌, तथोपार्तिः मान्तरे कारणायताम्‌ ll. १२४.॥ 


| 

| If it is said “Right knowledge arises only. from 
a different means of knowledge for a person who exerts 
himself on account of ‘the consistent delusion”, similarly 
let contemplation be the cause of a different means of 
knowledge (namely, direct realisation). 


मूर्तिध्यानस्य मन्त्रादेरपि कारणता यदि | 
अस्तु नाम , तथाऽप्यत् प्रत्यासत्तिः विशिष्यतेः।-१२५॥।' 
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«(If so), there is the causal nature even in the 


contemplation of forms and in the Japa of Mantras etc." 
— if so, let that be. Even in that case, there is here the 


speciality of nearer approximation ( to knowledge ). 


निगुंगोपासनं पक्क समाधि! स्यात्‌ शनेः, ततः | 
यः समाघिः निरोधाख्यः सोऽनायासेन लभ्यते ॥ १२६ ॥ 


Contemplation of, the unqualified Brahman becoming 
ripe becomes gradually Samadhi. That Samadhi which 
is called Nirodha (cessation of mental activity) is then 
got without trouble. 


निरोधलामे पुसो5न्तः असङ्गं वस्तु शिष्यते | 
पुनः पुनः वासिते5स्मिन्‌ वाक्यात्‌ जायेत FTL: Ul १२७ ॥ 


When Nirodha (cessation of mental activity) is got, 
the unattached substance (the Pure Self) is left as the 
residue within the person. When this is again and again 


habituated, the knowledge of truth arises from the Vedic ' 
teaching. : | : 


नि्बिक्रारासङ्गनि त्यसप्रकाशेकपुर्णताः | 
Tal झदिति repr आरोहन्त्यविवादतः ॥ १२८॥ - 


| Changeless-ness, | unattached-ness, eternality, self- 
luminosity, single-ness ‘and full-ness which are mentioned 


in the Sastras are immediately gre 
ly grasped by t 
without any hindrance. — - 2606४ he intellect 


योगाम्यासस्त्वेतदर्थो:मृतनिन्दादिपु श्रतः | 
एवं च दृष्ठद्वाराउपि हेतुत्वात्‌ अन्यतो बरस ॥ १२९ UU 


The practice of Yoga (restraint o ivi j 
prescribed in the pecu Bindu VEM 200 वा 5 
purpose itself. Thus as contemplation of the unqualified ` 
Brahman is a cause in a perceivable manner, it is superior to 
others (including contemplation of the qualified Brahman ). 


T 
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उपेक्ष्य तत्‌ तीर्थयात्राजपादीनेव Haag | ; 
पिण्ड समुत्सृज्य करं लेढीति न्याय आपतेत्‌ ॥ १३० ॥ 


To those who neglecting it ( the contemplation of the 
unqualified Brahman) engage themselves in pilgrimages 
to sacred places, Japas etc. (as the means to realisation of 
the Self), the maxim “A man throwing away the food in 
his hands licks the hand” will be applicable. 


उपासकानामप्येवं विचारत्यागतो यदि । 
बाढं , तस्मात्‌ विचारस्यासंभवे योग ईरितः ॥ १३१ ॥ 


If it is said that it will be the same (the same maxim 
will apply) in the case even of those who contemplate 
neglecting enquiry, quite so (it will be the same ). 
Yoga is therefore prescribed only in the case of enquiry 
not being possible. 


बहुव्याकुलचित्तानां विचारात्‌ quit: न हि । 
योगो gem ततः तेषां , घीदपेः तेन नश्यति ॥ १३२ ॥ 


As the perception of truth does not arise by enquiry 
in the case of those whose minds are worried in various 
vays, Yoga is therefore primary for them. By that (Yoga), 
the pride ( insubordination) of the mind is destroyed. 


अब्पाकुलधियां मोहमात्णाच्छादितात्मनाम्‌ । 
सांख्यनामा विचार? स्यात्‌ Beat झटिति सिद्धिद॥ १३३ ॥ 


For those whose minds are not worried and whose Self 
is shrouded only by mistaken conception (or ignorance), 
the enquiry called ‘Sankhya’ is important and leads to 
perfection soon. 


` `यत्‌ साख्यैः प्राप्यते खानं तत्‌ योगैरपि ग्यते । 


एकं साख्यं च योग च य! पश्यति स पश्यति ॥ १३४ ॥ 
P, 39 
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~ «The state which is attained by the Sankhyas is 


reached by the Yogis also. He who sees Sankhya and 
Yoga as one rightly (really) sees". [Gita V, 5J. 


This stanza strictly speaking refers to Karma Yoga. The 
revered author utilises it in the present context. 
तत्‌ कारणं साख्ययोगाभिपन्न , इति हि श्रतिः । 


* That Causal Entity is known through  Sankhya 
and Yoga "— such indeed is the Sruti. 


What about the systems known popularly as Sankhya and 
Yoga? 


यस्तु श्रृतेः AGL: स आभासः साख्ययोगयो। u १३५॥ 


That however which is contrary to the Sruti is only 
an appearance (false seeming) of Sankhya and Yoga. 


उपासन MTA इह यस्य परत्र स! | 
मरणे ब्रह्मलोके वा तत्व ars मुच्यते ॥ १३६ ॥ 


He whose contemplation has not well ripered here 
(in this life) will get release on realising the truth while 
elsewhere, or at the time of death, or in the Brahma Loka. 


‘ Elsewhere” means other worlds or later births. 3 - 
d यं वाऽपि समरन्‌ भावं त्यजत्यन्ते BRAT | 
d तमेवेति, यचित्तः तेन यातीति शा्रतः ॥ १३७ ॥ 


“ Thinking of whichever object one leaves the body at 
the end (of his life), he attains only that” (Gita VIII, 6); 
"He goes by that which he thinks’ (Prasnopanishad III, 70) 
=— Thus from the Sastra. ae 


अन्त्यप्रत्ययतो नुनं भावि जन्म , तथा सति । 
नियुणग्रत्ययोऽपि स्यात्‌, सगुणोपासने यथा ॥ १३८ ॥. 


The future birth is certainly in accordance with the 
thought at the last moment. While so, the thought of the 
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ungualified Brahman may also be, just as in the contem- 

plation of the qualified Brahman. 

If the last thought is of the unqualified Brahman, he must 
himself become that unqualified Brahman. This is not really 
different from saying that he attains release from bondage. 


नित्यनिसुणरूपं तत्‌ नाममात्रेण गीयताम्‌ | 
अर्थतो मोक्ष एवैष संवादिश्रमवत्‌ पतः ॥ १३९ ॥ 


That (which he attains) may be said to be of the 
shape of the eternal unqualified (Brahman ) by name only. 

It is in effect only release, considered as in consistent 

mistake. 

“How can any real knowledge of the unqualified Brahman 
arise by mere contemplation? Can such knowledge arise without 
enquiry? Can release be obtained without such real knowledge?” 
— Release is certainly the result of real knowledge. Contempla- 
tion by itself has got the capacity to give rise to that knowledge 
without resorting to the process of enquiry. 


तत्सामर्थ्यात जायते घीः मूळाविद्यानिवतिका | 
अविमुक्तोपासनेन तारकत्रह्मवुद्धिवत्‌ ॥ १४० ॥ 


| By reason of its capability, the knowledge that dis- 
perses the primal ignorance W born, just as the realisation 
of the Taraka Brahman is got by contemplating the 
Avimukta Brahman. 
The author quotes the Nrisimha Uttara Tapaniya Upanishad 
in support of his statement that direct realisation results from 


contemplation. 


सोडकामो निष्काम इति ह्यशरीरो निरिन्द्रियः | 
अभय हीति THA तापनीये फलं श्रतम्‌ ॥ १४९ ॥ 
The state of release is mentioned as the result (of 


contemplation) in the Tapaniya Upanishad thus :—'* He 
who is without desire, has discarded all desires u u", 


^ 
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«without body, without the senses”, “ surely free from 
fear”. | 

उपासंनंस्य साम्यात्‌ विधोत्पत्तिः भवेत्‌, ततः । 

नान्यः पन्था इति ह्यतच्छा्रं नेव विरुध्यते ॥ १४२ ॥ 

By reason of the capability of con templation, there 

is the rising of knowledge. Therefore, this Sastra that 
there is no other path (to release other than knowledge ) 
is not contradicted (as contemplation leads to release only 
through knowledge). 

निष्कामो पापनात युक्तिः तापनीये सभीरितों । 

TAAR: सकामस्य शैब्यप्रइने समीरितः ॥ १४३ I 


Release through desireless contemplation is mentioned 
in the Tapaniya Upanishad. Brahma Loka is mentioned 
in the Prasna of Saibya (in the Prasnopanishad) for 
a person (who contemplates), with desire. 


य उपास्ते TaN ब्रह्मलोके स नीयते | . 
स एतस्मात्‌ जीवघनात्‌ परं qui इक्षते ॥ १४४ ॥ 


| * He who con templates (on Pranava as) with three 
syllables is led to Brahma Loka. He sees the Supreme 
Person | beyond this aggregate of Jivas (Hiranyagarbha) ” 
[Prasnopanishad V, 5]. 


अप्रतीकाधिकरणे तत्क्रतुन्याय ईरितः | 
ब्रह्मलोकफल तस्मात्‌ सकारस्येति वर्णितम्‌ ॥ १४५ ॥ 


In the Apratika Adhikarana (of the Brahma Sutras) 
the maxim ** What he thinks (he becomes)" is mentioned. 


So, the result for the contemplater with desire was des- 
cribed as Brahma Loka. | 


निगुणोपार्तिसामर्थ्यात्‌ तत्र ded end । 
पुनरावर्तते नायं; करपान्ते च वियुच्यते ॥ tus I 
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By the capacity of the contemplation of the unqualified 
Brahman, he perceives there (in the Brahma Loka) the 
truth. He does not come back again (to Samsara) and 
is released at the end of the Kalpa. 


प्रणवोपास्तयः प्रायो निगुणा एव वेदगाः | 
कचित्‌ संगुणताऽप्युक्ता प्रणवोपासनस्य हि ॥ १४७॥ 


The contemplations of Prandva found in the Vedas are 
mostly about the unqualified Brahman. In some places, 
the qualified Brahman aspect is also prescribed for con- 
templation of the Pranava. 


प्रापरत्रह्मरूपः ओंकार! उपंवर्णितः | - 
पिप्पलादेन मुनिना सत्यकामाय एच्छते। १४८॥ 


| The Pranava has been described as of the form of 
the higher Brahman and alsoothe lower Brahman by Sage 
Pippalada to Satyakama who put the question. 

T [Prasnopanishad V, 2] 


Satyakama is the same as Saibya referred to in stanza 43. 





एतदालम्बनं ज्ञात्वां यो यदिच्छति तस्य तत्‌ । _ 
इति प्रोक्तं यमेनापि एच्छते नचिकेतसे ॥ १४९ lI 


« Knowing this (Pranava) as the support, whatever 
| one wishes he gets that"'— thus has been said by Yama 
| also to Nachiketas who questioned him. 


| [Kathopanishad II, 77) 
| इह वा मरणे वास्य ब्रह्मलोकेऽथवा भवेत्‌ | 
FAAS सम्यक्‌ उपासीनस्य निर्गुणम्‌ ॥ १५० ॥ 
(Thus) the direct realisation of Brahman will clearly 
arise for this contemplater on the unqualified Brahman, 
here or at the moment of death or in the Brahma Loka, . 


a 
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sits आत्मगीतायामपि स्पष्टं उदीरितः | 
विचाराक्षम आत्मानं उपासीतेति संततम्‌ १५१ ॥ 


In the Atma Gita also this matter has been clearly 
mentioned thus ** One who is unable to make enquiry must 
always contemplate the Self". 


arated अशक्तोऽपि चिन्तयेत्‌ at अशङ्कितत। ' 
कालेनानुभवारूढो भवेयं फलितो AT ॥ १५२ ॥ 
« Though he is not able to directly realise, he must, 


without any doubt, think of Me. Coming to fruition in 
course of time I shall surely be realised by him. 


यथाडगाधनिये) रब्धो नोपायः खननं विना । 
VSS तथा स्वात्मचिन्तां मुक्त्वा न चापरः ॥ १५३ II 


* Just as there is no means other than digging to get 
ata treasure deep down (inthe earth), there is similarly 
no other means than the contemplation of one's self to 
get at Me also ”. 


) देहोपरं अपाकृत्य IATER पुनः । 
खात्वा मनोश्ुवं भूयो गृह्णीयात्‌ मां निधि पुमान्‌ ॥ १५४ ॥ 


* Removing the stone of the body and digging the 
ground of the mind repeatedly again and again with the 
pick-axe of the intellect, the man must take the treasure 
which is Myself. 


अनुभूतेः अभावेऽपि ब्रह्मास्मीत्येव चिन्त्यताम्‌ । 
अप्यसत्‌ प्राप्यते ध्यानात्‌, नित्यां sum कि पुनः ॥ 


l Even though there is no direct experience, the idea 
Iam Brahman’ itself may be thought over. By coniem- 
x plation, even things which do not exist now are obtained. 
E What needs be said about Brahman which is ever 
p obtained ? men 
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अनात्मचुद्विशिथिस्यं BS ध्यानात्‌ दिने दिने | 
पश्यन्नपि न चेत्‌ ध्यायेत्‌ , कोऽपरोऽस्मात्‌ पञ्चः वद ।१५६।। 


If a person, though seeing that the decrease day by 
day in the sense of the Self in the not-Self is the result 
of contemplation, does not contemplate, tell me who is 
an animal other than him. 


He lacks the intelligence which a human being ought to 
have. 


देहाभिमानं विध्वस्य ध्यानात्‌ आत्मान अद्वयम्‌ | 
पञ्यन्‌ मर्त्योऽमृतो भूत्वा द्यत्र व्रह्म समर्नुते | १५७॥ 


Leaving aside the attachment to the body and by 

contemplation realising the secondless Self, the mortal 

becoming immortal certainly attains Brahman here itself. 
( Brihadaranyaka IV, 4-7). 


| ध्यानदीप इमं सम्पक्‌ TAA यो नरः | 
| मुक्तसंशय एवायं ध्यायति Aa सन्ततम्‌॥ १५८ Il 


The person who ponders over this Dhyana Deepa 
| chapter well, becoming free from all doubts, contemplates 
Brahman incessantly. 


| 
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CHAPTER X 


5 


॥ नाटकदीपः ॥ 


NATAKA DEEPA 
(THE LIGHT OF THE STAGE) 


In chapter VIII, the nature of Kutastha the changeless Self 
was defined and in the next chapter it was shown that even 
a contemplation of its nature will lead to a realisation of its 
identity with Brahman. In this chapter, the | revered author 
explains its changeless nature by advancing the illustration of a 
lamp in a theatre which simply illumines everything but remains 
quite un-affected by whatever takes place there. 


परमात्मा 5डयानन्दपूर्ण पूषे स्वमायया । 
स्वयमेव जगत्‌ भूत्वा प्राविशत्‌ जीचरूपतः ॥ १ N 


The Supreme Self which is secondless, blissful and 
full, at the beginning by his own Maya becoming himself 
- the universe, entered it in the form of Jiva. 


विष्ण्वायुत्तमदेददेषु प्रविष्टो देवता5मवत्‌ | 
र्त्याद्यथमदेदेषु खितो भजति देवतास्‌ Ul २ ॥ 


Entering into the superior bodies of Vishnu etc., he 


became a God; residing in the inferior bodies of men etc. 
he worships that God. 


P ad 


If a warrior riding a horse is carved out of a rock, though ह ; 
both are only rock, the warrior is seen to ride and the horse 8$ — 
ridden. rf 


अनेकजन्ममजनात स्वविचारं चिकीषति | 
विचारेण ब्िनष्टायां मायायां शिष्यते स्वयम ॥ ३ ॥ 
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By the worship in many births, he gets the desire tő 
enquire about himself. When, by such enquiry, Maya 
is dispersed, he remains by himself. 
अद्टयानन्दरूपस्य सद्वयत्वं च दुःखिता | 


बन्धः प्रोक्तः, स्वरूपेण स्थितिः युक्तिः इतीयेते ॥ ४ ॥ 


» Being with a second and being miserable for one who 
is of the nature of being without ù second and blissful 
is called bondage; remaining in his own natural state is 
said to be release (from bondage). 


अविचारकृतो बन्धो विचारेण निवर्तते | 
तस्मात्‌ जीवपरात्मानौ सर्वदेव विचारयेत्‌ ॥ ५ ॥ 


| Bondage born of want.of enquiry goes away by 
| enquiry. Therefore one should enquire about the Jiva 
and Brahman always. 


| | अहे इत्यभिमन्ता यः कर्ता सौ , तस्य साधनम्‌ । 
मनः , तस्य क्रिये अन्तबदिवत्ती क्रमोत्थिते ॥ ६॥ 


| | ~ He who has the attachment as Y is the doer; Mind is 
| his instrument ; its activities are the inward and outward 
| activities which arise in order. 


| अन्तमुखा5हमित्येषा इत्तिः कर्तारं उछिलेत्‌। | 
। बहिमुखा ‘aq’? इत्येषा बाह्य वस्त्विदं उल्लिखेत्‌ ॥ ७ ॥ 


This activity which is turned inward points to the 
doer as Y; this activity which is turned outward points to 
this external thing as This. 


` इदमो ये विशेषा! स्यु! गन्धरूपरसादयः 


असांकपेण ताच्‌ विद्यात्‌ घ्राणादीन्द्रियपञ्चकम्‌॥ ८ ॥ 
१, (0 


^ 
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The five faculties, the nose etc., sense, without mixing 
up, smell, form, taste etc. which are the characteristics 


of the ‘ This’. 
watt च क्रियां तद्वत्‌ व्याइत्तविषयानपि । 
स्फोरयेत्‌ एकयलेन योऽसी साक्ष्यत्र Page ॥ ९ ॥ 
That which illuminates by a single effort the docr, 


the activity and similarly the several objects also is the 
Witness here, whose nature is consciousness. 


कषे शृणोमि जिघ्रामि स्वादयामि स्पृशाम्यहम्‌ । 
इति भासयते सवे नृत्यशालाखदीपवत्‌ ॥ १० ॥ 


‘see’, ‘I hear’, ‘I smell’, ‘I taste’, ‘I touch '— 
thus does it illuminate everything like a lamp which is in 
a dancing hall. 


नृत्यशालाखितो दीपः ग्रः सभ्यांश्च नर्तकी | 
दीपयेत्‌ अविशेषेण तद्भावेऽपि दीप्यते ॥-११ ॥ 
The lamp placed in a dancing hall illumines the 


master (host), the assembled persons and the dancing «irl 


a any difference; it will shine on even if nobody is 
there. 


अइकारं थियं साक्षी विषयानपि भासयेत्‌ | 

अईकाराद्यमाषेऽपि खय भात्तेव पूर्ववत्‌ ॥ १२ ॥ 
(Similarly) the Witness illuminates the Y-sense ( the 
master), the Mind ( the dancing girl) and also the objects 
(assembled persons); even in the absence of the Y-sense 
etc., it will shine on by itself as before, - ; 
निरन्तरं भासमाने कूटखे gre | 
TAT भासमानेये बुद्धिः नृत्यत्यनेकंधा ॥ १३ N 


mi 
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When the Kutastha (the Witness) by reason of its 
being of the nature of cansciousness is shining without any 
break, this Mind shining by its light dances variously. 

अहंकार! m, सभ्याः विषयाः, नर्तकी मतिः । 
तारादिधारीण्यक्षाणि , दीपः साक्ष्यवभासकः ॥ १४ ॥ 
» The l-sense is the master, the objects the assembled 


persons, the Mind the dancer, the^senses the bearers of 
the cymbals etc., the illuminating witness the lamp. 


gaada दीपः सर्वतो भासयेत्‌ यथा | 
स्थिरस्थायी, तथा साक्षी बहिरन्तः प्रकाशयेत्‌ १५॥ 
Just as the lamp staying in its own place illuminates 


all round, so does the witness permanently stationed 
illuminates outside and inside. 


बहिः अन्तः विभागो यं देहापेक्षो , न साक्षिणि। 
विषया बाह्ददेशखाः, देहस्यान्तः ER ॥ १६ Ul 


This differentiation as outside and inside is in relation 
to the body and not in the Witness. The objects are in 
the space outside (the body) ; the ego-sense is inside the 


body. 
अन्तस्था घी? dean बदिः याति पुनः पुनः | 
भासबुद्विखचाञ्चस्यं साक्षिण्यारोप्यते TAT ॥ १७॥ 


The Mind which is inside very frequently goes out 
along with the senses. The motion which is in the Mind 
which is illuminated (by the Witness) is vainly attributed 


to the Witness. ^ 


` ग्ृहान्तरगतः स्वल्पो गवाक्षात्‌ आतपोञ्चल! | 
तत्र इस्त नत्येमाने नृत्यतीवातपो यथा ।। १८ ॥ 


^ 
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The very small beam of sunlight coming into a house 
through a skylight is motionless. If the hand is made to 
dance (moved up and down) in it, the sunlight will seem 
to dance. Similarly here. 


निजय्यानस्यित! साक्षी बहदिरन्तगमागमी । 
WH बुद्विचाञ्चल्यात्‌ करोतीव तथा तथा )। १९॥ 


d 
The Witness staying in his own place and not doing 
the going out and coming in seems to be doing it in the 
same manner because of the movements of the Mind. 


न Tal नान्तर! साक्षी , ga: देशों aga | 
बुूयाद्ययोषसंशान्ती यत्न भात्यस्ति तत्र सः ॥ २० di 


The witness is neither outside nor inside. Those two 
places are only for the Mind. Where it (the witness) 
Shines when the mind etc. are completely quiet, there it is. 


देश! कोऽपि न भासेत यदि, तहस्तु अदेशभाक्‌ | 
TARTRAT सर्वग॒त्व न तु स्वतः ॥ २१ ॥ 


Jf no place can be seen (when the mind etc. are 
quiet), let it (the witness) then be place-less. The presence 


everywhere is only because of the assumption of all places 
and not an attribute of its own. 


अन्तः वहिः वा सब वा यं देशं परिकरपयेत्‌ । 
बुद्धि! GIT साक्षी , तथा वस्तुषु योजयेत्‌ ॥ २२॥ 


| Inside, outside or everywhere — whatever place the 
p. mind assigns, in that place ts the Witness. The same 
d principle should be applied (to its presence) in all things. 


Tm Wherever there is a water spread, the sun is reflectéd there. 
ae * 6 Sun does not choose the places of his reflection nor does 
E ° care whether there is any reflection or not, much less is he 
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concerned with what may befall to his reflections. Such is the 
Witness. 


यद्यत्‌ रूपादि कल्प्येत gu तत्तत्‌ प्रकाशयन्‌ | 
तस्य तस्य भवेत्‌ साक्षी , स्वतो वाग्बुद्ूथगोचरः di २३॥ 


Whatever form etc. is created by the mind, the 
Witness illuminates even that, though in itself it is beyond 
words and the mind. 


m 


When a mirror is exposed to sunlight and turned inside 
a house, the sunlight no doubt illuminates the things there but 
this illumination depends upon the direction in which the mirror 
is turned. The sunlight is quite indifferent as regards the direc- 
tion and also the objects to be illuminated. The sun in the sky is 
not reachable by the light reflected in the mirror; much less can 
the latter illuminate the sun. 


कथं ताइक्‌ मया ग्राह्य इति चेत्‌, मैव TITR | 
र्वग्रहोपसंश्चान्तौ स्वयमेवावशिष्यते २४ Ii 


If you ask “ How then am I to grasp such a thing 
(which is beyond words and the mind) ?™, let it not be 
grasped at all. When all graspings have quieted down, 
it will itself remain as the residue. 


When all mental activities have ceased, the self-luminous 
Self will shine of its own accord as it does not depend upon 
anything else for its shining. 


न तत्र माना पेक्षाऽस्ति स्वप्रकाशस्वरूपतः | 
ताग्व्युत्पत्त्यपेक्षा चेत्‌, श्रुति पठ गुरोमुखात्‌ ॥ २५॥ 


In that matter (of realising it), there is no need 
for any means of knowledge because of its self-luminous 
nature. If there is a need for knowing that ( that it is of 
a self-luminous nature), study the Veda through the mouth 
of a Guru, 
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< यदि सर्वग्रहत्यागो5शक्यः afi थियं रज | 
शरणं , तदधीनो5न्तरबहिवेषो5नुभूयताम्‌ ॥ २६ ॥ 


If the abandonment of all graspings (mental activities) 
is not possible, then seek refuge in the mind. This ( the 
Self) may then be experienced inside or outside as 


subordinate to it ( the mind). 


That is, though thecSelf may not be experienced 88 it is, 
unrelated to anything, it may yet be experienced as the witness 
of the rising and ceasing of mental activities. To be a witness 
is not an essential attribute of the Self but only a relative aspect, 
Even that will help us as the gateway to direct perception. 


e 
ne] 
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à. 
CHAPTER XI 
॥ योगानन्दः ॥ 


YOGANANDA 
(THE BLISS OF CONCENTRATION) 


In the set of five chapters beginniag with this chapter, the 
author Sri Bharati Tirtha shows that wherever any kind of bliss 
is experienced it is really the bliss of the Self. In this chapter 
he explains how it can be experienced even in ordinary life if 
we have the requisite faith in it. 


्रहमानन्दं प्रवक्ष्यामि ज्ञाते TANT: । 
ऐहिकामुष्मिकानर्थवातं हित्वा सुखायते ॥ १॥ 


I shall expound the Bliss of Brahman. If that is 
known, one leaves aside the Jots of ills here and hereafter 
and becomes happy. 


It will be noted that the effect of the knowledge of Brahman 
is two-fold, the escape from all sorrows and the attainment of 
happiness. The author quotes a large number of Upanishad 
passages in support of his statement. 


ब्रक्मवित्‌ परं आझोति, शोकं तरति चात्मवित्‌ । 
रसो ब्रह्म रंसँ लब्ध्वाऽऽनन्दी भंवति नान्यथां॥ २॥ 


“The knower of Brahman attains the Highest” 
(Taittiriya Upanishad). “The knower of Atma crosses 
sorrow” (Chliandogya). “ Brahman is the Essence of 
Bliss. On attaining the Essence, one becomes Blissful” 
(Taittiriya). Otherwise, not. 


प्रतिष्ठां विन्दते स्विन्‌ यंदा स्याद्य ASAA? 
इुरुतेऽस्मिन्‌ अन्तरं चेदथ तंस्यं भयं भवेत्‌ ॥ F ॥ 
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« When he attains steadiness in himself, he is then 
fear-less. If he makes any differentiation in it, then there 
will be fear for him” ( Taittiriya ). 


वायुः Gal afar इन्द्रो सृत्युः जन्मान्तरे$न्तरम्‌ । 
कृत्वा घमै विजानन्तोऽप्यस्माङ्कीत्या चरन्ति हि ॥ ४ ॥ 


Vayu, Surya, Agni, Indra and Yama though they knew 
what was Dharma (tie proper thing) made differentiation 
in an earlier birth and therefore now act in fear of it 
( Brahman ). 


That these celestial beings are afraid is mentioned in the 
Taittiriya Upanishad II, 8(I) as well as the Katha Upanishad 
(VI, 3). It is in the latter that Yama says that he knowingly 
made a mistake (II, I0). It must be applied to the other deities 


also. 
आनन्दं ब्रह्मणो विद्वान्‌ न बिमेति कुतश्रन । 
एतमेब तपेन्नेषा चिन्ता कमा ग्निसंसृता ॥ ५ ॥ 


He who experiences the Bliss of Brahman ‘does not 
fear from whatever cause, This anxiety born of the fire 
of Karma does not burn only hint ( Taittiriya ). 


Good action by failure to do it and bad action by doing 


it — both trouble an ordinary person and scorch him like fire. 
The knower of Brahman is free from it. 


एवं बिदवान्‌ कर्मणी & दित्वा5त्मान सरेत्‌ सदा । | 
कृते च कर्मणी स्वात्मरूपेणवेष पश्यति ॥ ६ ॥ 


He who knows thus, abandoning both the actions 
(good and bad), should always remember the Self. He 


looks upon both the actions done as verily of the nature 
of his own Self ( Taittiriya ). | 


` मिद्यते हृदयग्रन्थिः fare सर्वसंशयाः । 
शीयन्ते चास्य कर्माणि तस्मत्‌ ei परावरे ॥ ७ ॥ 
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The knot of his heart is cut asunder ; all his doubts 
are dispersed ; and his actions get exhausted, when That, 


the Highest, is realised ( Mundaka). 


तमेत्र विद्वानत्येति मृत्युं पन्था न चेतरः | 
ज्ञात्वा देवं पाशद्दानिः क्षीणः pie RAE ॥ ८ ॥ 


He who knows Him ( Brahman) alone crosses over 
death. There is no other way. By knowing the Luminous, 
bonds cease to be. As the troubles are exhausted, he never 
again gets born ( Svetasvatara ). 


देवं मत्वा हर्षशोको जहात्यत्रव AANT | 
नेन कृताकृते पुण्यपापे तापयतः क्कचित्‌ ॥ ९॥ 


By knowing the Luminous, the courageous one leaves 
here itself delight and sorrow (Katha). Virtue and Sin, 
done and not done, do not vex him anywhere. 

( Brihadaranyaka) 


इत्यादि ्रतयो gen पुराणैः स्मृतिभिः सह । 
ब्रद्मज्ञानेउनर्थद्ञानि आनन्द चाष्यघोषयन्‌ ॥ १० ॥ 


These and many other Vedic passages along with the 
Puranas and the Smritis proclaim the cessation of ills 
as well as (the attainment of) bliss when the knowledge 
of Brahman arises. 


| With this prefatory reference to authorities, the author 
| begins the subject on hand. 


आनन्द! तिरिधो ब्रह्मानन्दो विद्यासुखं तथा | 
विषयानन्द इत्यादी ब्रह्मानन्दो ANA ॥ ११ ou 


Bliss is of three sorts, the Bliss of Brahman, the 
Bliss of knowledge and the Bliss of objects. The Bliss 
‘of Brahman is first analysed. 


The Bliss of Brahman is considered in the three chapters 
li to !3. The Bliss of knowledge is reserved for consideration 
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in chapter i4 and the Bliss of objects in chapter I5. The 
treatment in this chapter is mainly based upon the teachings 
in the Taittiriya and Chhandogya Upanishads. 


IT पुत्रः पितुः श्रत्वा वरुणात्‌ ्रह्मलक्षणस्‌ | 
अन्नप्राणमनोबुद्वीः त्यक्त्वाऽऽनन्दै विजज्ञिवान्‌ ॥ १२॥ 


The son Bhrigu, hearing from his father Varuna ihe 
definition of Brahman, realised it as Bliss after discarding 
the food-born (physical body), the life breath, the mind 
and the intellect. 


What is the definition and how did Bhrigu realise it in Bliss? 


आनन्दादेव भूतानि जायन्ते तेन जीवनम्‌ । 
तेषां यश्च तत्रातो ब्रह्मानन्दो न संशयः ॥ १३॥ 


Beings are born only from Bliss; their subsistence is 
because of it; their dissolution also is into it. Therefore 
Bliss is Brahman. There is no doubt about it (Tcittiriya). 


भूतोत्पत्तेः पुरा भूमा त्रिपुटीद्वेतवजेनात्‌ | 
ज्ञातृज्ञानज्ञेयरूपा त्रिपुटी प्रलये. हि नो ॥ १७ ॥ 


€» 


Before the coming into existence of beings, there was 
Expanse as there was no duality caused by the three-fold 
division ( Chhandogya). The three-fold division in the 
Jorm of the experiencer, experience and the experienced 


was certainly not during the stage of dissolution ( before 
creation ). ns 


विज्ञानमय उत्पन्नो ज्ञाता, ज्ञान मनोमय! | 
Rat शब्दादयो , नेतत त्रयं उत्पत्तितः पुरा ॥ १५ ॥ 


The Intellect when born becomes the PES ५ 
the Mind the experience and Sound etc, the experienced 
— these three did not exist before creation. 
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त्रयाभावे तु निर्देतः पूर्ण एवानुभूयते | 
समाधिसुप्तिमूच्छासु , पूर्णः सृष्टेः पुरा तथा ॥ १६ ॥ . 


During Samadhi, deep sleep and unconscious. state 
when these three are absent, Fullness alone is experienced 
free of any duality. Similarly also there is Fullness alone 
before creation. 


'यो थूमा स gd, नार्पे सुखं Bet वि मेदिनि | 
सनत्कुमारः प्राहैव नारदायातिशोकिने ॥ १७॥ 


“ That which is Full is Bliss". There is no bliss in 
the Small differentiated into three;— So said Sage 
Sanatkumara to Narada who grieved very much. 


सपुराणान्‌ पञ्च वेदान्‌ शा्राणि विविधानि च | 
ज्ञात्वाउप्यनात्मवित्वेन नारदोऽतिशुशोच इ ॥ १८॥ 


Though he knew the five Vedas inclusive of the 
Puranas, and also the various sciences, Narada grieved a 
great deal as°he was not a knower of the Self. 


वेदाभ्यासात्‌ पुरा तापत्रयमात्रण शोकिता | 
पश्चात्‌ त्वम्यासविस्मारमङ्गगरविश्च शोकिता ॥ १९ N 


Before learning the Vedas, there was grief only 
because of the three kinds of suffering ( Adhyatma, 
Adhibhautika and Adhidaivika common to all beings). 
But after learning there was also the grief due to the 
trouble of studying, forgetfulness, possible defeat (by a 
more learned man ) and pride, 


| Rise AST प्रशोचामि शोकपारं ANA माम्‌ । 
इत्युक्तः सुखमेवास्य पारमित्यभ्यघाइषिः ॥ २० ॥ 


* Being so, 0 Seer, I grieve very much. Please take 
me now to the other shore of grief". So asked, the Rishi 
taught that Bliss alone was the other shore of this ( grief), 





~ 





$24 PANCHADAS! . [Ch 


सुखं वैषयिकं शोकसहसेणावृतत्वतः | 
दुःखमेवेति मत्वाऽऽह नाल्पेऽस्ति सुःवमित्यसौ ॥ २१ ॥ 
Considering that happiness obtained from external 


objects surrounded as it is by thousands of griefs is only 
sorrow, he said that there is no happiness in what is small. 


At this stage, the author raises a doubt as regards how can 
there be any happiness wien there is no object. 


नलु हेते सुखं माभूत्‌ , अद्वेतेऽप्यस्ति नो सुखम्‌ | 
अस्ति चेत्‌ उपलभ्येत, तथा च लिपुटी भवेत्‌ ॥ २२ ॥ 


Let there not be happiness in duality. But in the non- 
dual also there can be no happiness. If there is (such 
happiness in the non-dual), it will be experienced. If so 
(experienced), the three-fold differentiation must 
necessarily be ( thereby negativing the non-duality itself). 

मास्त्वद्वैते सुखं , कि तु सुखमद्वैतमेव हि। , 
कि मान इति चेत्‌, नास्ति मानाकांक्षा स्वयप्रमे || २३॥ 


Let there be no happiness in the non-dual. On the 
other hand, the non-dual itself. is happiness. Jf it is asked 


“what is the proof ( of this)? ", there is no need for any 
proof as regards what is self-patent. 


What then is the authority for saying that it is self-patent ? 


स्वप्रमत्वे RIT माने यस्मात्‌ भवान्‌ हृदस | 
Fed अभ्युपेत्यास्मिन्‌ सुखं नास्तीति भाषते ॥ २४ ॥ 


Your word itself is the proof of its patent Rote for 
you, accepting the existence of this non-dual, say that 
there is no happiness in it. 

नास्युपेभ्यहं süd AASTA TTT | 
TAAR चेत्‌, तथा ate कि आसीदूद्वैतत! पुरा ॥ २५॥ 
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If it is said “ I do not accept the existence of the non- 
dual but only recounting your words I state my objection ”, 
then tell me “What was there before ( the creation of) 
duality 2” 

A Z . Re अर 
कि अतं , उत इतं , अन्यो वा कोटिः, अन्तिम! | 
अप्रसिद्धो , न द्वितीयोऽुत्पत्तः , शिष्यतेऽग्रिमः ॥ २६॥ 


* Was it non-duality or duality or any other alterna- 
tive? The last (any other alternative) is unneard of. 
The second could not be as it had not then come into 
existence. The first alone remains. 


अद्वेतसिद्धिः युक्त्येव , नानुभूत्येति चेत्‌, वद | 
निरंष्टान्ता सदृष्टान्ता वा, कोटथन्तरं अत्र नो ॥ २७ ॥ 


If it is said “ The conclusion about the non-dual is 
only by reasoning but not by experience", then tell me 
*Is that reasoning based upon no illustration or based 
upon any illustration? There is no other alternative here”. 


नानुभूतिः न दृष्टान्तः इति युक्तिस्तु भरोमते । 
सैदृष्टान्तत्वपक्षे तु दृष्टान्त बद्‌ मे मतम्‌ ॥ २८ Il 


The reasoning when there is neither experience mor 
illustration is certainly wonderful (quite untenable). In 
the case of there being an illustration however, give me 
an illustration which I can accept. 


stra: प्रलयो हवैतानुपलम्मेन सुप्तिवत्‌ | 
इति चेत gÑ: Madea दष्टान्तं इरय ॥ २९ ॥ 


. Jf it is said “The state of dissolution (pre-creation 
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stage) is non-dual, because duality is not seen, just like 
deep sleep”, then give me an illustration for this that 


sleep is non-dugl. 
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That is, what is the proof that the state of deep sleep is 
without duality? Sleep is either one's own or another's. One’s 
own sleep cannot be offered as an illustration for it is not 
a matter of cognition by the hearer. Cannot one say that his 
own sleep is without duality just like the sleep of anybody else? 
No, for how can he 889 how the sleep of anybody else is, for 
it is not a matter within his cognition ? 


ष्टान्त। WEE अहो d WIG महत्‌ | 
qi BAY न AAA परसुप्तौ तु का कथा ॥ ३० ॥ 


If the sleep of anybody else is offered as the illustra- 
tion, wonderfully great is your cleverness | For one who 
does not know his own sleep, what need be said as regards 
(his knowledge in the matter of) the sleep of another? 


निश्रेश्त्वात्‌ पर! सुप्तो यथाऽहं इति चेत्‌ तदा । 
उदाहतुः सुपुपतस्ते स्वप्रभत्वं बलात्‌ भवेत्‌ ॥ ३१ ॥ 
If it is said “Another is" asleep because he is motion- 


less just as I", then the self-shining nature of tae sleep 
of yourself who says so necessarily results. 5 


Why necessarily ? 


नेन्द्रियाणि न दष्टान्तः तथाउप्यज्ञीकरोषि ताम। ^ - 
इदमेव स्वप्रभत्व यज्डानं साधनेर्षिंना || ३२ I 


| There are no senses ( to experience ) and there is no 
illustration ( to reason from) and yet you accept it (the 
state of deep sleep). This itself is the nature of being 


self-patent, that is, the shining without the aid of any 
means. 


Thus showing that in the state of deep sleep there is non- 


2 x duality and Self-patentness, the author procéeds to show that 


_ there is bliss also there and not mere absence of grief. à 
स्तां अद्वेतस्वप्रभत्वे, वद सुसो सुखं कथम्‌ । जि 
शृणु दुःख तदा नासि, ततस्ते शिष्यते gem t ३३.॥ 
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* Let there be non-duality and self-patentness. Tell 
me how there is happiness in deep sleep”. Listen. There 
is no sorrow then. Therefore happiness remains for you. 


HT सन्नप्यनन्धः खात्‌, विद्घोऽविद्धोऽथ , रोग्यपि i 
अरोगीति aR: प्राह, तच्च AT जना विदुः ॥ ३४॥ 


* Though he is blind, he is not blind; though pierced, 
he is not pierced ; though diseased, Fe is without disease ° 
so says the Veda (Chhandogya VIII, 4 (2). All people also 
know this (as a matter of personal experience ). 


न दुःखाभावमात्रेण सुखं लोशशिलादिषु । 
हूयाभावस्य इष्टत्वात्‌ इति Aq, विषम वच! || ३५ ॥ 


If it is said *By the mere absence of sorrow, happi- 
ness cannot be postulated, as the absence of both (happi- 
ness and misery) is seen in clods of mud, stones etc”, 
such a statement is not proper. 


मुखदेन्यविक्कासाभ्यां परदुःखसुखोहनम्‌ | 
देन्याद्यमावतो लोष्टे दुःखाद्यहो न संभवेत्‌ ॥ २६ ॥ 


Inference of another's misery or happiness is made 
from the fading or shining of his face. As there is no 
fading etc. in a clod of mud, the inference of misery etc 
is not possible. 


स्वकीये सुखदुःखे तु नोहनीये , ततस्तयोः | 
भावो वेद्योऽनुभूत्यैव , तदभावोऽपि नान्यतः ॥ ३७ ॥ 


But one's own happiness and misery are not matters 
of inference. Therefore their existence is known only by 
direct experience. Their absence also (must be known 
only by direct experience) and not by any other means. 


तथा सति खसुप्तो च दुःखाभावोड्युभूतितः | 
विरोधिदु'खराहित्यात्‌ सुखं AA इष्यतास ॥ ३८॥ 








As it is so, the absence of misery in one's own 
sleep is known by direct experience. Let happiness also 
be unhesitatingly granted as there is the absence of its 
opposite, misery. 

महत्तरप्रयासेन सृदुशय्यादिसाधनम्‌ । 
ga संपाद्यते सुस्ती सुखं चेत्‌ तत्र नो भवेत्‌ ॥ २९ ॥ 


Jf there were no happiness in deep sleep, why are soft 
beds and other means secured with very great effort? 


दुःखनाशचार्थमेवेतत्‌ इति चेत्‌ , रोगिणस्तथा | 
मवस्वरोगिणस्त्वेतत्‌ सुखायेवेति निश्चिचु ॥ ४० N 


If it is said “ This (the securing of beds etc.) is only 
for the elimination of misery", let it be so as regards 
a diseased person. As regards a person who is not 
diseased, conclude that it is only for happiness. 


तहिं साधनजन्यत्वात्‌ सुखं वैषयिकं भवेत्‌ । « 
भवत्येवात्र निद्रायाः पूव शय्यासनादिजम्‌ ॥ ४१॥ 


* In that case, happiness being the result of a means 
becomes object-born". It is no doubt so but this is the 
happiness produced by the bed, seat etc. before sleep. 


निद्रायां तु ue यत्‌ wq जन्यते केन हेतुना । 
सुखामिश्रुखधीः आदो पश्चात्‌ मज्जेत्‌ परे सुखे ॥ ४२॥ 


But that which is the happiness during sleep — by 
what cause is it generated ? The mind first becomes turned 
towards happiness (by the bed etc.) and then merges in 
the great happiness (of the Self). 


जाग्रढयाबृत्तिमि। भान्तो विश्रम्याथ विरोधिनि । 
अपनीते, स्वखचित्तोऽतुभवेत्‌ विषये सुखम्‌ ॥ ४३ I 
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Tired of the activities of the waking state, then 
taking rest when the opposite (misery) is eliminated, 
with the mind in itself, he enjoys the happiness in the 
object ( the bed etc). 


आत्माभिमुखधीवृत्ती खानन्दः प्रतिबिम्बति । 
अनुभूयैनं अत्रापि त्रिपुव्या श्रान्तिमाप्लुयात्‌ ॥ ४४ t 


The Bliss of the Self is reflected in the activity of 
the mind turned towards the Self. After enjoying this, he 
gets tired as here also there is the three-fold differentia- 
tion ( the experiencer, the experience and the experienced ). 


तच्छम्रस्यापनुस्यथ जीवो भावेत्‌ परात्मनि । 
तेनेक्य प्राप्य तत्रत्यो ब्रह्मानन्द! स्वयं भवेत्‌ ॥ ४५ ॥ 


For getting rid of that tired-ness, the Jiva plunges 
into the Supreme Self, and securing identity with it 
becomes himself the Bliss of Brahman which is there. 

3 


Here the author draws our attention to five impressive 
illustrations. | 


"दृष्टान्तः शकुनिः श्येन! कुमारथ Weg | 
महात्राह्मण! इत्येते सुप्त्यानन्दे AART: ॥ ४६ ॥ 
In regard to the bliss of sleep, a dove, a hawk, a 


babe, a great king-and a great Brahmana are the illustra- 
tions given in the Vedas. 


शकुनिः wg: सन्‌ दिक्षु व्याएत्य विश्रमम्‌ | 
अलब्ध्वा बन्धनस्थानं इस्तस्तम्माद्युपाश्रयेत्‌ ॥ ४७ ॥ 


` œ 4 bird bound by a string, wandering about in all 
directions and finding no rest, returns to the hand, pillar 
etc. the place of its bondage. . i 


P, 42 
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` जीवोपाधिमनसतद्गत्‌ धर्माधमफलाप्तये । 
स्वभष जाग्रति च भ्रान्त्वा क्षीणे कर्मणि लीयते ॥ ve ॥ 
Similarly, the Mind, the attendant of Jiva, after 
roaming about in dreams and in the waking state for 


obtaining the fruits of Virtue and Sin, merges when the 
Karmas are exhausted. 4 


This illustration is given in Chhandogya Upanishad VI, 8 (2). 


Tal वेगेन नीडेकलम्पटः शयितुं AN | 
जीवः सुप्त्यै तथा धावेत्‌ ब्रह्मानन्देकलम्पट। ॥ ४९ ॥ 


The hawk, keen only on its nest, flies with great speed 
for taking rest. Similarly, the Jiva, keen only on the 
Bliss of Brahman, runs towards sleep. 


This is found in the Brihadaranyaka Upanishad IV, 3 (9). 
The other three illustrations are mentioned in the same Upa- 
nishad II, ] (I9). They are explained in the next three stanzas. 


अतिंबाल! स्तनं पीत्वा मूदुशय्यागतो हसन | 
| रागद्वेषाद्यनुत्पत्तेः आनन्देकस्वभावभाक्‌ ॥ ५० ॥ 


A very young child ajter suckling, lying on a soft bed 
and smiling, has a nature which is bliss alone as attach- 
ment, revulsion etc. have not yet appeared. 


महाराजः MAAN: संतृसः सर्वभोगतः | 
मानुषानन्दसीमानं प्राप्यानन्देकमूतिभाक्‌ ॥ ५१ ॥ 


The Emperor, lord of the whole earth, well contented 
as he has got all enjoyments, attaining the utmost limit 
of human happiness, is verily a figure of bliss alone. 


4 MeN ब्रह्मवेदी कृतकृत्यत्वलक्षणास | 
Tm विद्यानन्दस्य परमां काष्ठा प्राप्याबतिष्ठते ॥ ५२ ॥ 
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The great Brahmana, the knower of Brahman, stands, 
having attained the highest limit of the bliss of knowledge 
which bears the characteristic of having done what all has 
to be done ( of having nothing more to do). 


The author explains why these three alone are taken to 
illustrate the bliss of sleep. 


" पुग्धबुद्धातिबुद्धानां लोके सिद्धा सुप्वात्मता | 
उदाहतानां अन्ये तु दुःखिनो न सुखात्मका। ॥ ५३ ॥ 


It is well settled in the world that the nature of bliss 
belongs to the innocent, the knowing and the very knowing. 
Those however who are other than those mentioned have 
sorrow and are not of the nature of bliss. 


The author gives another illustration mentioned in the 
Brihadaranyaka Upanishad IV, 3 (2]). 


कुमारादिवदेवायं बरह्मनन्दैकेतत्पर। | 
खीपरिष्वक्तेवत्‌ वेद न बाह्य नापि चान्तरम्‌ ५४॥ 


Like the child and others he is bent only upon the 
bliss of Brahman. Like a person embraced by his wife, 
he does not know anything outside nor inside. 
The ‘outside’ and * inside’ are explained in the next stanza. 


बाह्य रथ्यादिकं वृत्तं गृहकृत्यं यथाऽऽन्तरम्‌ | 
त॒था जागरणं बाह्यं नाडीस्थः स्वः आन्तर} | ५५ ॥ 


Just as the road etc. are outside and house work 
inside, so is the waking state ° outside’ and the dream in 
the Nadis is ‘inside’. 


` पिता पि सुप्तावपितेत्यादों जीवत्ववारणात्‌ | 
gA ब्रह्मैव नो जीषः संसारित्वासमीक्षणात्‌ ॥ ५६ ॥ 
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As the Jiva-hood is negatived in the passage that 
in sleep, “though a father, he is not a father" [Briha- 
daranyaka IV, 3 (22)] and others, he is Brahman itself 
in sleep and not a Jiva as the characteristics of Samsara 
are not seen then. 


पितृतवाद्यमिम्रानो यः सुखदुःखाकरः स हि। . 
तास्मन्नपगते तीर्णः सर्वान्‌ शोकान्‌ भवत्ययम्‌ ॥ ५७ ॥ 
That which is the sense of fatherhood etc. is alone 


the cause of pleasure and pain. When that is gone, ** he 
has crossed over all griefs”. (Ibid). 


Not only is he free from grief but is positively blissful. 


सुषुसिकाले सकले विलीने तमसावृतः | 
सुखरूपमुपेतीति जते ह्याथर्वणी श्रति! ॥ ५८॥ 
** When everything has cisappeared at the time of 


Sleep, he enveloped by darkness attains the nature of bliss ” 
— so says the Atharva Veda (Kaivalya Upanishad ). 


This is a matter of personal experience also. 


सुखं seam » अलाइ न वे किचिदवेदिषस । 
इति सुप्त सुखाज्ञाने WU चोत्थितः ५९. I 


“I slept happily; there I did not know anything "— 


thus a person who has got up recalls happiness and 
ignorance during sleep. t 


परामर्शोऽनुभूतेऽसती त्यासीदनुभवस्तदा | 
चिदात्मत्वात्‌ खतो भाति सुखं अज्ञानधीस्ततः |i ६० ॥ 


As recollection is only of a thing experienced, it 


E aee that there was experience then (during sleep ). 
E S # is of the nature of consciousness, happiness shines 


P 





- 
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by itself, and, because of that, the perception of ignorance 
arises. 


Why do you say that happiness is of the nature of 
consciousness ? 
ब्रह्म विज्ञानं आनन्द इति वाजसनेयिनः | 
पठन्त्यतः खप्रकाश सुखं sa नेतरत्‌ ॥ ६१ ॥ 
The Vajasaneyis say that Brahman is Consciousness, 


Bliss. Therefore the self-luminous bliss is Brahman itself 
and nothing else. 


Here the author raises a small doubt and solves it. The 
entity who recollects must be the same entity as the experiencer. 
The former is the intellect which admittedly was dormant during 
sleep. How can it then recollect ? 


यदज्ञान तत्र लीनौ तौ विज्ञानमनोमयों । 
तयो हिं विलयावस्था निद्राउश्ञान च सेव हि॥ ६२ ॥ 
In that which is Ajnana (Nescience), both the intellect 


and the mind are merged. This state of merger of them 
both is sleep.  Ajnana is itself only that. 


विलीनघृतवत्‌ पश्चात्‌ स्यात्‌ विज्ञानमयो घनः । 
विलीनावख आनन्दमयशब्देन कथ्यते ॥ ६३ ॥ 


` Just as melted ghee (becomes solidified later on), the 
intellect is later on solidified. The melted state is called 


by the name of Anandamaya. 


. [n the next nine stanzas the author explains the nature of 
this Anandamaya, incidentally commenting on the epithets given 
to it in the Mandukya Upanishad 5th Mantra. 


सुप्तिप्वेक्षणे बुद्धिवृत्तिः या सुखबिम्बिता | 
सेव तद्विस्बसदिता लीनाऽनन्दमयस्ततः ॥ ६४ M 


n 
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: The same mental activity which bore the reflection of 
bliss at the moment immediately preceding sleep, when it 
becomes merged (in bliss) along with that reflection later 
on, is the Anandamaya. . 

AA य आनन्दमयो HATS तदा | 

gem चिद्विम्बयुक्तामिः अज्ञानोत्पन्नइत्तिमि! ॥ ६५ I 

The Anandamaya which is turned inwards enjoys then 
the Bliss of Brahman through the activities which arise 


from Ajnana and are accompanied by the reflection of 
consciousness. 


अज्ञानवृत्तयः uer, विस्पष्टा बुद्धिवृत्तय! | 
इति वेदान्तसिद्वान्तपारगाः प्रवदन्ति हि। ६६॥। 


The activities of Ajnana are minute ; the activities of 
the mind are very clear — so say those who have mastered 
the conclusions of Vedanta. 


माण्डूक्यतापनीयादिश्रृतिष्वेतत्‌ अतिस्फुटम | ^ 
आनन्दमयभोक्तृत्व अ्रानन्दे च भोग्यता || ६७ ॥ 


The nature of being the enjoyer in Anandamaya and 
the nature of being the enjoyed in the bliss of Brahman — 


this is very clear in the Mandukya, (Narasimha) Tapaniya 
and other Vedic passages. 


The author paraphrases the Mandukya passage. 


एकीभूत; GIA प्रज्ञानघनतां गतः | 
आनन्दमयः MAYS चेतोमयवृत्तिमि! || ६८ ॥ 


Becoming one, being in dee j he 
, D sleep, attaining t 
T solidity of knowledge, the Anandamaya is the enjoyer 
fe of bliss through the activities born of the mind. É 


a abies S is light in a room, the things there are severally 
EU ut when the light is off all the things lose theif 


r 
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individuality and become one and the several knowledges also 
become one solid knowledge of darkness. So is it in deep sleep. 
The “activities born of the mind” means the mental activities 
which have merged during sleep along with the reflection of 
consciousness in them. 


The word ‘solidity’ is explained by the author in the next 
two stanzas. “° 


विज्ञानमयमुख्येः यो रूपैः युक्तः पुराऽधुना । 
स लगेनेकतां प्राप्ती बहुतण्डुरपिष्टवत्‌ ॥ ६९ ॥ 


That which had before the forms of Vijnanamaya etc. 
has now attained oneness by merging, like flour made from 
many grains of rice. 


भ्रज्ञानानि पुरा बुद्विवत्तयोऽथ घनोऽभवत्‌ | 
घनत्वं हिमबिन्दूनां उदग्देशे यथा तथा || ७० ॥ 


The^mental activities were formerly several know- 
ledges. Then solidity resulted just as the particles of show 
get solidity in the northern regions. 





That this is not a novel idea is emphasised by the author 
by saying that others also recognise tlis though they give it 
different names. 


तद्वनत्वं साक्षिमावं दुःखाभावं प्रचक्षते | 
लौकिकाः तार्किक यावद्दुःखब्ग्तिविलोपनात्‌ ॥ ७१ ॥ 


The worldly people and logicians call this solidity, 
the state of being a mere witness, as “ absence of sorrow" 
as all kinds of sorrowful activities are absent then. 


अज्ञानबिम्बिता चित्‌ स्यात्‌ मुखं आनन्दमोजने । 
युक्त AAC त्यकत्वा घरह्हियाल्यथ कर्मणा ॥ ७२ ॥ 
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The consciousness reflected in Ajnana is the mouth 
(the means) in the enjoyment of bliss. Leaving the bliss 
of Brahman so enjoyed, he then goes out propelled by 
his Karma. 


कर्म जन्मान्तरेऽभूत्‌ यत्‌ तद्योगात्‌ घुष्यते पुनः । 
इति केवल्यक्षाखायां कर्मजो बोध ईरितः ॥ ७३ || 


“By association with the Karma that was in a previous 
birth, one wakes up again" — Thus is the waking up said 
to be the result of Karma in the Kaivalya Upanishad. 


केचित्‌ कालं TSA ब्रह्मानन्दस्य वासना । 
अनुगच्छेत्‌ यतः तूष्णीं आस्ते निर्विषयः सुखी ॥ ७४ I 


In as much as a person who has woke up remains 
quiet, without any object (to experience) but yet happy, 
the impression of the bliss of Brahman (enjoyed during 
; sleep) continues for some time (even after waking up). 


कर्ममि! प्रेरितः पश्चात्‌ नानादुःखानि भावयत्‌ । 
शनेः विस्मरति ब्रह्मानन्दं एपोऽखिलो जनः ॥ ७५ | 


Later on, all these people, moved by their Karmas 


and thinking of various troubles, slowly forget the bliss of 
| Brahman. 


प्राशूध्व॑मपि निद्रायाः पक्षपातो दिने दिने । i 
भह्मानन्दे नृणां तेन me Rata कः ॥ ७६॥ | 


( Thus) there is a partiality in all people every day 
towards the bliss of Brahman just before and also just 


after sleep. Therefore which intelligent man will. differ 
in this matter ? 





SS | - — This statement gives room for a doubt. 
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sg तृष्णीखितो अह्यानन्दथेज्काति लौकिकाः । 
अरसाः AAAs स्यु', शास्रेण युरुणाऽत् किम्‌ || ७७ ॥ 


Does it not füllow that, if the bliss of Brahman shines 
in the state of being quiet, the worldly people who are 
lazy have their objects fulfilled? Then what is the need 
for the Sastra or the Guru? 


बाढं sata RJA Sarat: तावतेब ते | 
TERE विनाऽत्यन्तगम्भीरं wa वेत्ति कः ॥ ७८॥ 
Certainly, they have their objects fulfilled thereby 
itself, if they know it (what they are enjoying) as Brah- 
| man. But who can know Brahman which is very deep 
| (unrecognisable) without the help of the Guru and the 
i Sastra ? 
जानाम्यहं ल्रदुकत्याऽद्य कुतो मे न कृतार्थता | 
sga MAEM वृत्त प्राज्ञमन्यस्य कस्यचित्‌ ॥ ७९ ॥ 


or Why, 7 know it now from your saying it. Why 
then do I not have my objects fulfilled ? "— In this matter, 
listen to the conduct of somebody like yourself who thought 
himself wise. 


चतुर्वेद्विदे देयं इति शृण्वन्‌ अवोचत | 
वेदाः चत्वारः इत्येष वेशि, मे दीयतां घनम्‌ ॥ ८० Ul 
Hearing it announced ** money will be paid to the 
knower of the four Vedas”, he said “I know this that the 
Vedas are four. Give me the money "*. 
| संख्यामेवेप जानाति न तु वेदानशेषतः | 
i यदि qi त्वमप्येव नाशेषं त्रह्म वेत्सि हि ॥ <१॥ 


* He knows only the number of Vedas but not the 








Vedas in its entirety "— If so, you also do not certainly | 
know Brahman entirely. à 


n9 : a 
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` अखण्डैकरसानन्दे मायातत्कायवजिते । 
अरेषत्वसशेषत्ववार्तावसरः एव कः ॥ ८२॥ 


«Where is the occasion for (differentiation as) entirety 
or non-entirety in the bliss which is an integral hoino- 
geneous essence devoid of Maya and its offshoots ? ° 


शब्दानेव पठस्याहो तेपामथ च पश्यसि | 
शुब्दपाठेऽर्थबोधस्ते 'संपाद्यत्वेन शिष्यते ॥ ८३ ॥ 


* Do you simply pronounce the words or do you know 
their significance? If you simply pronounce the words, 
the knowledge of their significance remains to be acquired 
by you". 


अर्थ व्याकरणात्‌ Hà साक्षात्कारो5बधिष्यते | 
aq कृतार्थेत्वधीर्यांवत्‌ तावत्‌ गुरुधुपास्ख मो! ॥ cv ॥ 


“If the significance is known from grammar (and 


other aids), realisation remains (to be acquired). Till 
| you have the feeling that your object is fulfilled, serve 
a Guru”. | : 


Closing this side discussion, the author resumes the topic 
touched upon in stanza 76. 


आस्तां एतत्‌ , यत्र यत्र सुखं स्यात्‌ fuat | 
तत्र uda विद्ध चेता अह्मानन्द्स्य वासनाम्‌ l| ८५॥ 


Let this be, Wherever there is happiness without 
any objects, in all those places know it as the flavour 
(continued impression) of the bliss of Brahman. 


विषयेष्वपि लब्धेषु तदिच्छोपरमे सति | 
TAGE आनन्दः प्रतिबिम्बति ॥ ८३ ॥ 


When the objects are obtained and there is "the 
हीर cessation of desire for them, then also the bliss is reflected 
xs in the mental activity which has turned inwards. 
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The author sums up what has been stated till now. 


ब्रद्मानन्दो वासना च प्रतिविम्ब! इति त्रयभ्‌ । 
अन्तरेण जगत्यस्मिन्‌ आनन्दो नास्ति कश्चन || ८७॥। 


There is no other bliss in this world other than these 
three— the Bliss of Brahman, its flavour (Vasana) and 
its reflection. 


The author points out that among these three, the Jatter two 
are only derivatives of the first. 


तथा च दिषयानन्दों वासनानन्द इत्यमू | 
आनन्दौ अनयन्‌ आस्ते TFTA? ATTA ॥ ८८ Il 


While so, this bliss of Brahman which is self-luminous 
is the originator of what are the bliss of objects and the 
bliss of flavour. 


The author has till now dea]t with the topic from the stand- 
point of sleep. He proceeds to show how the bliss of Brahman 


_can be realised inthe waking state also. 


श्रतियुवत्यनुभूतिम्यः स्वप्रकाशचिदात्मके | 
्रह्ानन्दे सुप्तिकाले सिद्धे सत्यन्यदा शृणु ॥ ८९ ॥ 


Now that the bliss of Brahman which is of the nature 
of self-luminous consciousness has been determined in the 
period of deep sleep with reference to the Vedas, reasoning 
and experience, listen (to it being explained) in other 
occasions. 


यः आनन्दमयः सुप्तौ स विज्ञानमयात्मताम्‌ | 
गत्वा स्वप्न प्रबोधं वा प्राझोति स्यानभेदतः ॥ ९० ॥ 
> That which is Anandamaya in deep sleep, obtaining 
the nature of Vijnanamaya, attains the state of dream or 
of wakefulness according to the difference in the places 
(where it functions), 


"^ 
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AT जागरणं , कण्ठे स्वप्न), सुप्ति! हृदस्बुजे | 
आपादमस्तकं देहं व्याप्य जागर्ति चेतनः ॥ ९१॥ 


Wakefulness is in the eye, dreamin the neck, and 
deep sleep in the heart-lotus. The conscious Self is awake 


when he pervades the body from head to foot. 


देहतादात्म्यं आपन्नः तप्ताय/पिण्डवत्‌ ततः । 
अहं मनुष्य इत्येवं निश्चित्यवाव तिष्ठते || ९२॥ 


(The conscious Self), identifying itself with the body 
just like a heated piece of iron, then remains firmly 
convinced “ I am the body”. 


उदासीनः सुखी दःखी त्यवखात्रयभे त्यसौ | 
सुखदुःखे कर्मकार्ये, त्वोदासीन्य खमावतः ॥ ९३ | 


He gets three conditions — the state of indifference, 
the state of being happy and the state of being 
miserable. Happiness and misery are ihe ejects of 

ifft ८ 
Karma. Indifference however is natural. 


पाह्मभोगात्‌ मनोराज्यात्‌ सुखदुःखे द्विधा मते | 
सुखदुःखान्तराठेषु,भवेत्‌ तृष्णीमबस्थितिः n ९४॥ 


| Happiness and misery are each considered as of two 
kinds — caused by the experience of external things or 
caused by mere mental imaginings. In the intervals 
between happiness and misery, there will be the state of 
quiet (indifference). 


न काऽपि चिन्ता मेऽस्त्यद्य सुखं आसे इति रुवन्‌ | 
ओदासीन्ये निजानन्दभावं वकत्यस्िलो जनः ॥ ९५ || 


$ There is no mental concern for me now. Iam 
PY 7700 saying all people express the existence of the 
= blissof the Self in the period of indifference, 


ह 
>> 0 
^ 
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अहमरमीत्यहकारसामान्याच्छादितस्तः | 
निजानन्दो न युख्योऽयं , कि सौ तस्य वासना ॥ ९६॥ 


This is net the principal bliss of the Self as it is 
shrouded by the general egoism as ‘Iam’. It is however 


the flavour of that (principal bliss). 


` नीरपूरितभाण्डस्य Ta er, न WW जलम्‌ । 
कि तु नीरशुणः, तेन नीरसत्ताऽनुभीयते ॥ ९७ ॥ 
There is coolness on the outside of a vessel filled with 


water. This coolness is not water but only the quality of 
water. From it, the existence of water is inferred. 


यावद्यावत्‌ HER विस्सृतो5म्यासयोगतः । 
तावत्‌ तावत्‌ were: निजानन्दोऽचुमीयते ॥ ९८ ॥ 


As finer perception is had proportionate to the extent 
to which the egoism is forgotten as the result of practice, 


the bliss of the Self is inferret. 


सर्वात्मना विस्मृत? सन्‌ सक्षमता परमां ASA | 
अहीनस्वात्‌. न निद्रैषा , ततो asa नो पतेत्‌ ॥ ९९ || 


? When egoism is completely forgotten, it will get the 
maximum minuteness. As (however) it is not merged, 
that state is not sleep. That is why the body does not 


fall down. 
न 24 भासते, नापि निद्रा , तत्रास्ति यत्सुखम्‌ | 
स ब्रह्मानन्द इत्याइ भगवानजुन प्रति ॥ १०० ॥ 


That happiness which is where no duality shines nor 
is sleep is the Bliss of Brahman — so says the Lord to 


Arjuna (in the Gita). 
शने! घनैः उपरमेत्‌ TaN RATAT | 
आत्मसंर मनः कृत्वा न किचिदपि चिन्तयेत्‌ ॥ १०१ N 


s s 
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With determined will, withdraw gradually. Making 
the mind stay in the Self, one must not think of anything 


else ( Gita Vi, 25). 
यतो यतो निश्चरति मन! चश्चलम स्थिरम्‌ | 
ततस्ततो Aaa आत्मन्येव TA नयेत्‌ ॥ १०२॥ 


By whatever cause the mind which is wandering ard 
unsteady goes out, from that withdraw it and make it 
quiescent in the Self ( Gita VI, 26). 

प्रशान्तमनसं ह्येनं योगिनं सुखं उत्तमस | 
A = तर ? 
उपति शान्तरजसं ब्रह्मभूतं अकल्मषम्‌ ॥ १०३ I 

The highest happiness comes to this Yogi (practiser ) 

whose mind is well quletened, in whom Rajas ( distraction) 


has subsided, who has become Brahman itself and who is 
free from any fault ( Gita VI, 27 ). 


यत्रोपरमते चित्त fee योगपेत्रया Je 
यत्र चेवात्मनाऽऽत्मानं पश्यन्‌ आत्मनि तुष्यति || १०४ ॥ 


| Where the mind, controlled by the practice of yoga 
(one-pointedness), ceases to function, where seeing the 
Self with the Self one is happy in the Self—( Gita VI, 20). 


सुखं आत्यन्तिकं यत्‌ तदूबुद्धिग्राह्म अतीन्द्रियम्‌ | 
वेत्ति यत्न न ard स्थित! चलति qua: १०५ ॥ 


ns one knows that which is the ultimate bliss, 
Ed e of being grasped ( only) by the (refined) intellect 
and beyond the senses and stationed in which he does not 
stray from truth — (Gita VT, 272) 


यं SIT चापरं लाभं मन्यते af ततः । 
यसित्‌ सितो न दुःखेन गुरुणाऽपि विचाल्यते ॥ १०६ ॥ 


e 
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Obtaining which one does not think any other benefit 
as greater than it, steadied in which he is not shaken by 
even a heavy grief — ( Gita VI, 22). 


तं विद्यात्‌ दु।खसंथोगवियोगं योगसंशितम्‌ । 
स निश्चयेन योक्तव्यो योगोऽनिविण्णचेतसा ॥ १०७ Il 


५ Know that separation of the association with sorrow 
as that which is called yoga. This yoga must be engaged 
.. i with determination with a mind never slackened ( ,, 23). 


TAA सदाऽऽत्मानं योगी विगतकल्मषः | 
सुखेन HATTA अत्यन्तं सुखं अश्नुते ॥ १०८॥ 


The Yogi who engages himself thus and has got rid 
of all faults pleasantly enjoys the supreme happiness of 
contact with Brahman (Gita VI, 28). 


The author does not feel it necessary to comment on these 
eight stanzas from the Gita but’ points out the importance of 
determination’mentioned in stanza I07. The determination may 
be slackened if the mind is allowed to be affected by impatience, 
disgust or dejection, Such a contingency must not happen. 


उत्सेक उदधेयेद्वत्‌ कुशाग्रेणेकबिन्दुना । 
मनसो निग्रहस्तद्वत्‌ भवेदपरिखेदतः ॥ १०९ Il 


The controlling of the mind may be like the drying 
up of the ocean by taking out a drop of water at the point 
of a grass but it must be done without feeling it a trouble. 


There is a tale that a sparrow lost its eggs by the sea nearby 
overflowing and that, with a view to recover them, it went on 
trying to dry up the ecean by taking a drop of water in pane bill 
and throwing it on the shore. The celestial Garuda admiring 
its perseverance and taking pity upon it, dried up the ocean 
there by a flap of his wings and recovered the eggs for the 
sparrow. Similarly, if only our effort is sincero, God is sure to 
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come to our help. This story is given by Sri Vidyaranya in his 
. + Jeevanmuktiviveka. 
The author here quotes six passages from the Maitrayani 


Upanishad of the Samaveda about the control of the mind, 


where Sage Sakayanya teaches King Brihadratha of the Ikshvaku 
dynasty. 
बृहद्रथस्य राजर्षेः शाकायन्यो झुनिः सुखम्‌ | 
प्राह मेतरपाल्यशाखायां समाध्युक्तिपुरःसरम्‌ ॥ ११० ॥ 
In the Maitri Sakha, Sage Sakayanya tells the Raja- 
rishi Brihadratha about Bliss prefacing it with some words 
on Samadhi (Mental Equipoise). 
यथा निरिन्धनो वन्हिः स्वयोनों उपशाम्यति i 
` तथा वृत्तिश्षयात्‌ चित्तं खयोनों उपशास्यति ॥ १११॥ 


Just as fire subsides into its source when there is no 
fuel, so does the mind subside into its source on the 
cessation of its activities. 


खयोनो उपशान्तस्य मनसः सत्यकामिनः | 
e 
इन्द्रियाथविमूढस्यानृताः कर्मानुगा || ११२ ॥ 


To the mind which has subsided into its source, longs 
for truth and is turned away from the objects of the senses, 
what happen according to karma are all untrue. 


चित्तमेव हि संसारः, तत्‌ प्रयत्नेन शोधयेत्‌ | 
यच्चित्तस्तन्मयो AA emp सनातनम्‌ ॥ eta ॥ 
र The mind alone is Samsara. It must be purified 
With great effort. Of what mind a man is, so does he 
become. This is an eternal secret. . 
चित्स हि प्रसादेन हन्ति कमं शुमाश्चुमम्‌ । 
 मसन्नात्माऽऽत्मनि खिता सुखं अक्षय्य अश्तुते ॥ tiw d 
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By the clarification of the mind, one certainly destr oys 
Karma, good and bad. With a clear mind and steadied 
in the Self, he attains the never-waning happiness 


_ समासक्तं यथा चिं जन्तोः विषयगोचरे । 
यद्येवं ब्रह्मणि स्यात्‌ तत्‌ को न सुच्येत बन्धनात्‌ ॥ ११५॥ 

| > fa person's mind is as strongly centred in Brahman 
न ` as it is in objects, then who will not be freed from 
E E bondage ? 
| ` मनो हि द्विविधं मक्त Ni चाशुदमेव च। 
| अशुद्धं कामसं पकात्‌ शुद्ध कामविवर्जितम्‌ ॥ ११६॥ 
। - “The mind is of two sorts — the pure and the impure 


It is impure because of association with desire. It is pure 
when it is free from desire 


The author quotes two other Vedic passages 


मन*एंव मनुष्याणां कारणं बन्धमोक्षयो! । | 
बन्धाय विषयासक्त युकत्ये निर्विषयं eue ii ११७ ॥ 


« Mind alone is the cause of bondage and release of 
men. Itis stated that it leads to bondage, when attached 
to objects, and to release, when not attached to objects 
(Amritabindu Upanishad). 

समाधिनिर्भृतमलस्य चेंतसो 
निवेशितस्यात्मनि aq सुखं भवेत्‌ । 
न श्चक्यते वर्णयितुं गिरा, तदा 
cpi case sio WAT N ११८ ॥ 
_ “That bliss that comes to the mind freed of all dirt 
by Samadhi and centred in the Self is impossible to 


describe in words. At that time, it is grasped (only) by 
ihe mind itself”. 


१, ९६ * 
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The author realises that it is not possible to suddenly attain 


such a state of realisation but points out that even a momentary 
flash is sufficient to strengthen our faith and encourage us. 


यद्यप्यसौ चिरं कालं समाधिः दुलेमो तृणास्‌ । 
तथाऽपि क्षणिको ब्रह्मानन्दं निश्चाययत्यसो ॥ ११९ ॥ 


Though this Samadhi is very difficult to have for 
a long time for people, yet even that momentary Samadhi" 
confirms the bliss of Erahman. 


AGS. व्यसनी योऽत्र निश्चिनोत्येव TAT । 
निश्चिते तु सकृत्‌ तस्मिन्‌ विश्वसित्यन्यदाउप्ययस्‌ ॥ १२० ॥ 


One who has faith and earnestly endeavours is cer- 
tainly determinate in this matter. When once a determina- 
tion is made; he believes in it at other times also. 


MES पुमान्‌ उदासीनकारेऽप्यानन्दवासनाम्‌ | 
उपेक्ष्य मुख्य आनन्दं भावयत्येव तत्पर! ॥ १२१ ॥ 
Such a person, disregarding the flayour-like bliss 
when he is quiet, becomes bent upon the principal bliss 
itself and contemplates it. * 
प्रव्यसनिनी नारी व्यग्राऽपि गृहकर्मणि । 
तदेवाखादयत्यन्तः परसङ्गरसायनम्‌ ॥ १२२॥ 


A woman keen upon somebody other than her husband, 
though fully engaged in her domestic work, recalls with 


relish within herself the happiness got by contact with that 
other person. 


एवं qu परे ga भीरो विश्रान्तिमागतः | 
तदेवाखादयत्यन्तः ब द्विव्यवहरन्नपि ॥ १२३ ॥ 


| | Similarly, the brave man who has obtained rest in the 
- supreme pure truth relishes that alone within himself 


E A E: . though he may be active outwardly. 


" 
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What is the bravery here? 


. . थीरत्व अक्षप्राबल्ये$प्यानन्दाखादवाच्छ्या | 
तिरस्कृत्याखिलाक्षाणि तबिन्तायां प्रवर्तनम्‌ ॥ १२४ ॥ 


‘Bravery’ is the engaging oneself in contemptating 

on that bliss on account of the longing to taste that bliss, 

| disregarding all the senses in spite of the great strength 
of those senses. E 


What is the rest mentioned in stanza |23? 


भारवाही शिरोभारं मुक्‍त्वा55स्ते विश्रम गतः | 
संसारव्यापतित्यागे तारग्युद्रिस्तु AR: ॥ १२५ ॥ 


A person who carries a heavy load obtains rest when 
he throws away the load on his head. A similar sensation 
on the abandonment of the activities of Samsara is rest. 


विश्रान्ति परमां ग्रापस्त्वोदासीन्यै यथा तथा । 
सुखदुःखदशायां च तदानन्दैकतत्परः || १२६ ॥ 


Just as a person obtains complete rest in the condition 

of quiet, similarly will he be bent only upon that bliss 

even in the condition ef experiencing pleasure and pain. 

It may be that pain is a hindrance to the enjoyment of bliss. 
Why should pleasure also which is of the same category as bliss 
be disregarded? To shew that pleasure also is a hindrance when 
the objective is something else, the author mentions the example 
of a person bent upon immolating himself in fire Will he find 
pleasure in dressing himself for the immolation though the dress 
may be an attractive one? 


अभिप्रवेशहेत भीः शङ्गारे यादशी तथा । 
"धीरस्योदेति विषये5नुसन्थानविरोधिनि ॥ १२७॥ _ 


A feeling similar to the feeling which one has in the 
adornments preliminary to entering fire arises in him 
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towards the object which hinders his contemplation (of the 

bliss of the Self) : 

But, as he is awake to the world, objective pleasure will 
certainly attract him but he: will soon return to his attitude of 
contemplation. 


अविरोधिसुखे aa खानन्दे च गमागमो। ' 


१७ के . UN SES 


gicuret क्रमादेपा काकाक्षिवत्‌ इतलता-॥. १२८ N. 


His mind will be going and coming in the pleasure 
which is not a hindrance and also in the bliss of the self 
alternately like the eye of the crow here: and there. 


Though the crow has two eyes, it is said that it has only one 
eye-ball: which moves. from one.eye to the other. 


wa दृष्टि! काकस्य. वामदक्षिणनेत्रयोः । 
यात्यायात्येव TAEA: IARA मतिः ॥ १२९.॥ 


There is. only one. sight coming and: going. in ‘he left 

and right eyes of the crow. Similarly, the ‘mind of the 

_ knower ef truth: (will be coming and going. alternately) in 

both. the happinesses: (objective pleasure and: the bliss: of. 
the self). i 


युज्ञानो विपयाननदं ब्रह्मानन्दं च तस्तवित्‌ | 
fma. विद्यादुभो- लोकिकवेदिको.॥ १३ ॥. 
The, knower of, truth, enjoying objective pleasure and 
also he, bliss of. Brahman knows, both the temporal and. 
the Veda ordained (blisses) like a man who is proficient. 
in two languages. pr 
Will not temporal! pain disturb him ?. 
Gama न चोद्वेगो यथापूर्व यतो fies । 


घेकायस्थ पुसः शीतोष्णधी! यथा Ur RLN. 
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When any cause of sorrow happens, he will not be 
affected as before as he has two sights, just as a sensation 
of cold and also of heat arises in a person who has half 
his body immersed in the river Ganga. 


इत्थं जागरणे तत्तविदो. ब्रह्मसुखं सदा | 
भाति, तद्वासनाजन्ये BA तत्‌ भासते तथा ॥ १३२॥ 


Thus the bliss of Brahman shines always to- the 
=~ knower of truth in the waking state. In the state of 
dream which is born of the impressions in the waking 
state, it (the bliss of Brahman) shines similarly. 


In the dream state, pain also may be felt along with pleasure 
as it is a state created by Nescierice. 


अविद्यावासनाऽप्यस्तीत्यतः तद्वासनोत्थिते । | 
खमे मूर्खवत्‌ TAL सुखं दुःखं च वीक्षते १३३ ॥ 


In as much as there is the impressions of Nescienee 
also there, he,experiences in the dream pleasure and pain 
born of those impressions even like an ignorant person. 


As the dream‘is a-passive. state not subject to one’s volition 
but the Tesult of antecedent Karma, good and bad, even the 
knower cannot avoid the experience of 'pleasure and pain then. 
But as it is also'born of the impressions in the waking state, he 
can, by intensifying those impressions as regards the bliss of the 
Self, in a way carry, those impressions into the dream state also. 


ब्रह्मानन्दामिप्रे- ्रन्येःत्रह्मानत्दप्रकाशकस्‌ | 
योगिप्रत्यक्ष अध्याये प्रथमेऽस्मिन्‌ उदीरितम्‌ ॥ १२४॥ 
In this first chapter of the work called Brahmananda 
elucidating the Bliss of Brahman, the direct experience of 
the Yogi has been described; ऑड “की कह 
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a. 


CHAPTER XII 


॥ आत्मानन्दः ॥ ` 


ATMANANDA 
(THE BLISS OF THE SELF) _ 


In the previous chapter the author showed that the Biiss of 
Brahman can be experienced easily by one who is capable of con. 
centrated thought. In this chapter, he shows that such a bliss is 
being experienced even by the ordinary man though he does not 
recognise it as such. ; 


नन्वेवं वासनानन्दात्‌ त्रह्माजन्दादपीतरम्‌ | 

| वेत्तु योगी निजानन्दं, मूढस्यात्रास्ति का गतिः ॥ १ ॥ 

| * Let the Yogi know the Bliss of the Self different 
from the bliss of Vasana ( flavour or taste) and also from 


the bliss of Brahman. In thiz matter, what is the way for 
the ignorant ? °° ~ 


धर्माधमवशादेव जायतां प्रियतामपि । : 
पुन! पुनः Sawer कि नो दाक्षिण्यतो वदं || २॥ . 


** Let him be born and also die taking lakhs of bodies 
again and again in accordance with his virtue and sin. 
What is the use of our care for him ? Tell me? 


असि वोऽचुजिशनश्ुत्वात्‌ दाक्षिण्येन प्रयोजनम्‌ | 


* There is a benefit from your care as you have the 
desire to help others”. 









| | E cn 80 pressed, the Guru asks who is the person sought to 
ताई ae स मूढ! कि जिज्ञासुर्वा पराइसुखः ॥ 8 ॥ 


| "* If so, tell me. Is the ignorant man o 
E oor Jed OMS | ne who desires 
_ fo know or is he outward-turned ? | 
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उपारित कर्म वा जूयात्‌ Agere यथोचितम्‌। 


“To one who is outward-turned, worship or karma, 
Whichever is appropriate, must be prescribed. 


मन्दभ्रज्ञ तु जिज्ञासुं आत्मानन्देन बोधयेत्‌ | ४ ॥ 


“ The ene, who longs to know but is of dull under- 
standing, must be taught through the bliss of the Self.” 


~ The man of keen understanding has been considered in the 
previous chapter. With this preface, the subject is elaborated on 
the lines laid down in the Birhadaranyaka Upanishad where Sage 
Yajnavalkya teaches his wife Maitreyi. 


बोधयामास मेत्रेयीं याज्ञवर्क्‍्यो निजप्रियाम्‌ i 
न वा अरे qure] पतिः प्रियः इतीरयन्‌ ॥ ५ ॥ 


Yajnavalkya taught his wife Maitreyi saying ** The 
husband is dear, certainly not for the husband's sake”. 


पति! जाया पुत्रवित्ते पशुत्राक्मणबाहुजाः | 
लोका देवा वेदभूते wd चात्मार्थतः HAT Ul ६ ॥ 
The husband, the wife, the son, wealth, cattle, Brah- 
mana, Kshatriya, the worlds, the gods, the Vedas, the 


elements and everything is dear (only) because of the 
benefit to one's self, 


The author explains this in some detail. 


पत्यो इच्छा यदा पल्याः तदा प्रीति करोति सा । 
क्षुदनुष्ठानरोगाधेः तदा नेच्छति तत्पतिः ॥ ७॥ 


When the wife's desire is in the husband, then she 
shows affection. Her husband if he is hungry, perform- 
ing his ablutions, is suffering from disease or is otherwise 
affected has no desire for her then. 


a 





3% PANCHADASI | [Ch 
न vui सा प्रीति! स्वार्थे एव करोति ताम्‌ | 
पतिश्रात्मन एवार्थे न जायार्थे कदाचन ॥ ८ ॥ 
The affection wh ich the wife has towards the husband 
is not for the husband's sake ; she has it only for her own 


sake. Similarly the husband (has affection) only for his 
' own sake and never for the sake of the wife. 


The author points out that even when there is mutua] affec- 
tion the motive is only one's own pleasure. : 


अंन्योन्यभ्ररणे5प्येवे स्वेच्छयैव made ॥ ९ ॥ 
Even when there is mutual inducement, the conduct 


(of the husband and the wife) is similar (that is „only 
because of their respective individual desires ) . 


इमश्रुकॅण्टंकवेधेन बाले रुदति तत्पिता | 

| चुम्बत्येव , न सा प्रीति! TA खार्थ एव सा ॥ १० ॥ 
When the child is crying pricked by the thorny 

moustache, its father still kisses it. This «affection is not 

for the sake of the child, it is only for his own sake. 


निरिच्छमपि wake वित्त यत्तेन पालयन्‌। . 
“प्रीति करोति, सा स्वार्थ वित्तार्थत्वं न शङ्कितम्‌ ॥ ११ ॥ 


One has affection for precious stones and other wealth 
and with great effort safeguards it, though it does not 
desire (any such safeguarding). That affection is for his 


own sake. It cannot be imagined that it is for the benefit 
of that wealth. 


अनिच्छति बल्लीवर्दे विवाहयिषते बलात्‌ । 
प्रीति! सा वणिगर्थैव , बलीवर्दार्थता कुतः ॥ १२ ॥ 


. One forcibly makes ‘an unwilling bull to: carry loads. 
The .affection towards it is only for.the sake of the 
merchant. How can it be for the sake of the bull ? 





- 


Sep. 
Gor 


3) ATMANANDA 


ब्राह्मण्य मेऽस्ति पूज्योऽहं इति तुष्यति पुजया | 
अचेतनायाः जातेः नो संतुष्टिः, पुस एव सा ॥ RRI 
«I have the status of a Brahmana; I am to be 


respected" — so thinking one is pleased by the respect 
shown. The caste status which is inert does not have the 


pleasure. It is only for the man. 


° शुत्रियोऽहं तेन राज्यं करोमीत्यत्र राजता | 
~ न जातेः, वैश्यजात्यादो योजनायेदमीरितम्‌ ॥ १४ ॥ 


« I am a Kshatriya ; so I rule over a kingdom"' —here 
the Kingship is not of the caste. This principle is stated 
for being applied to the Vaisya caste etc. 


खलोकब्रक्षलोकौ wi ममेत्यमिवाञ्छनम्‌ | 
लोकयोः नोपकाराय, खभोगायेव केवलम्‌ ॥ १५ ॥ 


« Let the Svarga Loka and Brahmaloka be for me "— 
such a desire is not for the benefit of those Lokas but 
solely for the enjoyment by himself. 

ईशविष्ण्वादयो देवा! पूज्यन्ते WAT । 
न aq ARTĂ, y सार्थ प्रयुज्यते ॥ १६॥ 
: Siva, Vishnu and other deities are worshipped for the 


eradication of sins. -It is not for the sake. of the sin-less 
deities. It is done however for one’s own sake. 


ऋगादयो TATA दुर््राह्मण्यानबासये । 
न तत au वेदेषु, AIAG प्रसजते ॥ १७॥ 


The Rig and other Vedas are learnt to avoid getting 
the fault of 4 defective Brahmin-hood. Sucha fault can- 


not arise in the Vedas. It will arise in. men. 


7 धूम्षादिपञ्जभूतानिः स्थानतृटपाकशोषणेः । 
हेतुमिश्रावकाशेन TES AT न देतव) १८ ॥ 


na ˆ 


^ 


 — mq 
meus. a 
a 








LE Pane See 





| 384. PANCHADASI [6h 


The five elements, the Earth etc. are desired for the 
reasons of residing, allaying thirst, cooking, drying and 
space and those reasons are not for them. 


खामिशृत्यादिकं सवे खोपकाराय वाञ्छति | 
तत्तत्कृतोपकारस्तु तस्य तस्य न विद्यते ॥ १९ ॥ 


One desires the relationship of master and servant etc. 

all for the benefit of himself. The help given to every one 

of them is not for the benefit of him that is helped, m~ 

If the master pays the servant, it is only for the purpose of 
getting his own work done; if the servant works hard, it is only 
for the purpose of getting the salary. If a merchant sells goods, 
it is for getting the money ; ifthe buyer parts with cash, it is for 
getting the article for himself. 


The author concludes by saying that this principle is quite 
evident in every transaction. 


सर्वव्यवहृतिष्वेव अनुसंधातु EN । 
उदाहरणवाहुल्य, तेन स्वां वासयेत्‌ Alert ९० N 
Such an abundance of illustrations is only to repeated- 


ly cognise that such is the state in all transactions. There- 
fore this must be impressed on the mind of one’s sel. 


The author then proceeds to consider the exact nature of the 
affection which one has towards himself and for that purpose he 


refers to the several kinds of affection with which we are ordinari- 
ly familiar. | 


अथ केयं भवेत्‌ ग्रीतिः श्रयते या निजात्मनि । | 
रागो वध्वादिविषये, श्रद्धा यागादिकर्मणि ॥ २१॥ 


भक्तिः स्यात्‌ गुरुदेवादो, इच्छा त्वप्रांपवस्तुनि | 

Ss | What then is this affection, which is said to be in 
bs : own self? There is ‘love’ in the objects like a 
ife; there is ‘faith’ in activities like sacrifices ; there 


a: + 
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is ‘devotion’ in the Guru, and gods etc ; there is * desire" | 
in things not obtained. 


As the Self comes under none of these categories, the affec- l 
tion in the Self is quite distinct from all these. 


e 
ded साखिकी R: सुखमात्रानुवतिनी ॥ २२ ॥ 
In that case, it must be a Satvika sensation which has 
for its purpóse happiness alone. : 


That is, it is not dependent upon any other consideration or 
guy other object. 


ग्रासे नष्टेऽपि सद्भावात इच्छातो व्यतिरिच्यते | 
मुखसाधनतोपाधेः अन्नपानादयः HAT ॥ २३ ॥ 


As this affection in oneself is continuously there when 
an object is obtained and also when it is lost, it is different 
from desire. Food, drink etc. are dear (to us only) 
because of the attribute of being the means to happiness. 


आत्माऽऽदुङूल्यात्‌ अन्नादिएमश्चेत्‌ AYAST R | 
अनुकूसेयितवयः स्यात्‌ नैकस्मिन्‌ कर्मकृता ॥ २४ ॥ 


If it is said “ Atma is similar to food etc. as it is 
helpful”, who is it that is to be helped here ? Being the 
objec? and the subject is not possible in the same thing. 


That is, if it is the helper, it cannot be the helped. 


सुखे वेषयिके' प्रीतिमाल , आत्मा त्वतिप्रियः | 
सुखे व्यमिचरत्येषा , नात्मनि व्यभिचारिणी ॥ २५ ॥ 


In objective happiness, there is attachment alone ; 
the Self however is supremely dear. This attachment in. 
(objective) happiness is unsteady; that in the Self does 


not deviate. É 
The author himself explains this in the next stanza. 
एक त्यक्त्वाडन्यदादत्ते सुखं वैषयिकं सदा | 3 
नात्मा त्याज्यो न चादेयः तसन्‌ ध्यमिचरेत्‌ कषस॥ २९॥ 
a i 
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A person abandons one objective happiness and takes 
up another always. The Self is incapable of being 
abandoned or of being. taken up. How can the affection 
in it wander ? - 


हानादानविहीनेऽस्मिन्‌ उपेक्षा चेत्‌ तृणादिवत्‌ | 
उपेक्षितु! खरूपलात नोपेक्ष्यत्वे निजात्मनः ॥ २७॥ 


If it is said “ Shere may be indifference as regards 
this (Atma) as in dried grass etc., as there is no abandon- ~> 
ment or taking up of it", the nature of being an object 
of indifference is not possible in one's self as it is itself 
of the nature of being the entity who has to be indifferent. 


That is, the entity that has to be indifferent is identical with 
the object of indifference. Nobody can be indifferent towards 
himself. 


Why should we say that the Self is an object of affection? 
Do not people commit suicide, showing that it is an object of 
hatred also ? 


रोगक्रोधामिथूतानां apt वीक्ष्यते कचित्‌ | 
ततो. ESTQ भवेत्‌ त्याज्य आत्मेति यदि तन्न हि ॥ २८॥ 


If it is said “ Sometimes the desire to die is seen 
in people overwhelmed with disease or anger. Therefore 


as there is hatred, the Atma is a thing capable of being 
| abandoned”, it is not so. 


त्यक्तुं योग्यस्य देहस्य नात्मता, त्यक्तुरेव सा | 
न त्यक्तयरिति स द्वेष! त्याज्ये ES तु का क्षतिः ॥ २९ ॥ 


The status of Atma is not in the body which is capable 
of being thrown off. That status is only in the thrower- 
There is no such hatred in regard to the thrower. If 
there is. hatred however in a thing which can be thrown 
off, what is the harm? Peer A 


| 

; 

à 
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the author proceeds to show that it is an object of the most 
supreme affection. 


आत्मार्थत्वेन ada म्रीतेश्वात्मा ह्यतिप्रियः । 
सिद्धो यथा पुत्नमित्रात्‌ पुत्रः प्रियतरस्तथा. ३०॥ 
As the affection in all things is (only) because of 

their being beneficial to the Self, it follows that the Self 
is the most dear, just as the son is more dear than a friend 
of that son. 
It’s being the most dear is not only clear from the teaching 
of the Vedas and from reasoning but from personal experience 
also. 





मा न भूवमह , कितु भूयासं सर्वदेत्यसों । 
आशीः सर्व इष्टेति प्रत्यक्षा प्रीतिरात्मनि ॥ ३१ I 


« | must never cease to be. But I must exist always ” 
— as such a longing is seenoin all, the affection in oneself 
is patently experienced. 


इत्यादिमिः त्रिमिः प्रीती सिद्धायामेवं आत्मनि | 
पुत्रभार्यादिशेषत्व॑ आत्मन! केश्रिदीरितम्‌ ॥ 33 I 


| 
While thus the affection in the Atma is clearly settled 


o Having thus shown that the: Self is an object of affection, 
| 
| 
| 
| 
। 
| 


by these three ( authority, reasoning and experience ), the 
status of being subservient to the son, wife etc. is ascribed 
by some to the Atma. 

The author states their case in the next six stanzas. 


| एतद्विवक्षया पुत्र मुख्यात्मत्व॑ श्रुतीरितम्‌ | 

: आत्मा वै पुत्रनामेति, तच्चोपनिषदि स्फुटम्‌ ॥ ३३.॥ 

. _ With a view to say this, the status of being the 
principal Atma in the son, it is mentioned in the Veda:— 
* The Self v] y bears the name: of Son’. This: is alse 
clear in the Jpanishad. 
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(सोऽस्यायमात्मा पुण्येभ्यः कर्मभ्यः प्रतिधीयते | 
अथास्येतर आत्माऽयं कृतकृत्यः प्रमीयते ॥ ३४ ॥ 


«He (the Son), this Aima of his, is‘ substituted in 
virtuous actions. Then this other Atma of his (the 
father) having done what has to be done dies’? (Aitareya 
Upanishad ). | 

सत्यप्यात्मनि लोकोऽस्ति नापुत्रस्यात एव d । 


अनुशिष्ट पुत्रमेव लोक्यमाहुः मनीषिणः ॥ २५ ॥ 


Though he himself exists, there is no Loka for one 
who has no son. That is why the wise say that the son 
well trained is alone competent to provide the Loka 
(to the father) . 


मनुष्यलोको जय्यः स्यात्‌ पृत्रेणवेतरेण नो । 
gu मन्त्रयेत्‌ पुत त्ये जह्मेत्यादिमन्त्रकेः ॥ ३६ ॥ 


The world of men can be earned only with the aid 
of a son and nothing else. A person about to die has to 
tell his son by the Mantra ** You are Brahman” etc. 


इत्यादिश्रतयः प्राहुः पृत्रभायोंदिशेषताम्‌ । 
लोकिका अपि gaa प्राधान्यं अनुमन्वते ॥ ३७ ॥ 


These and other Vedic passages proclaim the sub-: 
servience (of the Atma) to the son, wife etc. Worldly 
people also accept the principal-ness of the son. 


स्वस्मिन्‌ सृतेऽपि पुत्रादि! जीवेत्‌ वित्तादिना यथा | 
तथेव qd Fed, TEI! पुत्रादयः ततः ॥ ३८॥ 


“ One exerts himself in such a way that his son 'and 
others may live with wealth etc. even when he is dead. 
‘Therefore the son and others are the principals". 


r 


e 
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बाढं , एतावता नात्मा शेषो भवति कस्यचित्‌ | | 
गोणमिथ्याञ्चर्यमेदैः आत्माऽयं भवति त्रिधा ॥ ३९ ॥ 


| 
| 
^ 
| c Quite true. But by this much, the Atma will not ° 
| become the subservient of anybody else. This ‘Atma’ is of 
three kinds owing to the differentiation as the derivative, 
i the false and the primary. 


देवदत्तस्तु सिह्योऽयं इत्येक्य गोण , एतयोः | 


मेदस्य भासमानत्वात्‌ , पुत्रादेः आत्मता तथा ॥ ४०॥ 


i 

** This Devadatta is verily a lion "— here the. identity 
| is because of the quality (of courage). as the difference 
| between them is patent. So is the Self-hood of the son 
| atc. (a derivative identity ). 

| 


मेदोऽस्ति पश्चकोशेषु साक्षिणो , न तु wrerdl । 
मिथ्यात्मताऽत? कोशानां, ख्याणोश्चोरात्मता यथा ॥ ४१ 


: There is difference in the five Kosas from the witness 

à (Self) but it is not patent. Therefore there is only the 
false Atma-hood in the Kosas, just as the nature of a thief 
(appears) in a stump of wood. 


न भाति मेदो नाप्यस्ति साक्षिणोअतियोगिनः । 
सर्वान्तरत्वात्‌ तस्यैव med आत्मत्वं इष्यते ॥ ४२॥ 
As regards the witness ( Self) who has no correlative, 
difference is neither patent (as in the derivative) nor does 
it exist (as in the false). As it is the inmost of all, the 
Atma-hood of that alone is granted as the primary one, 


सत्येवं , AAG येषु यस्यात्मतोचिता । 
` > Aw तस्येव शेषित्वं , सर्वस्यान्यस्य शेषता ॥ ४३ ॥ 


While sq? in whichever dealing to whichever the 
Atma-hood-is assigned, in that dealing, the status of being 


^ a 
^ 4 
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the principal belongs to that alone and the status of 
subordination is for all else. 


The author explains this himself by referring to concrete 
examples. ; 


gast ग्रहरक्षादो गौणात्मेवोपयुज्यते । 
न मुख्यात्मा, न मिथ्यात्मा पुतः शेषी भवत्यतः ॥ ४४ ॥ 


When a man iz about to die, the derivative Atma 
(the son) alone is useful for safeguarding the house etc, — 
certainly not the primary Atma (for he is going to depart) . 
nor the false Atma (the body for it will be a corpse soon). 
Therefore the son becomes the principal. 


अध्येता वन्हिः इत्यत्र TATA न गह्यते | 
अयोग्यत्वेन , योग्यत्वात्‌ वड्रेवात्र WAT d ४५ ॥ . 


“The student is fire'— in this context, though there 
‘is actually a fire (near by ), that fire is not meant on 
account of its incompetence (to be the student). As there 
s such competence, the student alone is here understood. 


PASE पुष्टि आप्सयामीत्यादो देहात्मतोचिता | 
न पुत्रं विनियुङ्क्तेऽत्र पुथिहेत्वनभक्षणे ॥ ४६ ॥ ` 


“Iam lean, l shall acquire fatness "— in this and 
similar contexts the Atma-hood of the body is proper. 


(For) one does not ask the-son to do the eating of the 
‘food the cause ‘of fatness. 


AT स्वगेमेष्यामीत्यादी कर्त्रात्मतोचिता । 
weder वपुर्भोगं Ra Geass ततः ॥ ४७॥ 
“I shall go to heaven ‘by. practising penance’’— in 
this and similar contexts the Atma-hood of the Doer (Jiva) 
_ is appropriate; for in that‘case (alone) will one undertake 


. Krichhra .and other fasts. disgarding the enjoyments of 
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० nsi qum युक्तं चिदात्मत्वं, तदा पुमान्‌ | 
तदत्ति गुरुशाख्राम्पां , न तु किचित्‌ AAIR ॥ ve il 


“I shall be released" — here the Atma-hood of con- 
sciousness (alone). is proper. Then (only) the.man will 
learn it from the Guru and the Sastra and he will not wish 
to do any action 


Thus the Atma-hood is variously assigned according to the 
several standpoints from which the aspirants look at it. The 
author points to a parallel in the Karma Kanda of the Vedas. 
There the Brahmana alone.is competent to. perform the 
Brihaspati Sava, the Kshatriya alone the Rajasuya and the 
Vaisya alone the Vaisya Sthoma. Similarly, people will consider 
as Atma that which appeals to them most ; some will be content 
with the derivative, some with the false and a few with the 
primary. 


िप्रकषत्मादयो यंत बरहस्पतिसवादिषु । 
व्यवसिताः तथा. गौणमिथ्यामुख्याः यथोचितम्‌॥ ४९ ॥ 


Just as the Brahmana, Kshatriya and others are parti- 
eularly prescribed in Brahaspati Sava etc, so are the 
derivative, false and primary Almas appropriated (given 
prominence to ) according to what is proper 


aa तत्रोचिते प्रीति! आत्मन्येवातिश fadi —— 
अनात्मनि d तच्छेपें प्रीति! अन्यत्र pe, ॥ ५० ॥ 


In that Atma which is considered proper, there will be 
the-greatest affection. In what is not that Atma but is 
subservient to that, there will be (ordinary) affection 
In other things (which are neither the Atma nor sub-seryl- 
ent to it), there pt be neither (affection; extraordinary ~ 
or ordinary ), E 
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उपेक्ष्य द्वेष्यं इत्यन्यत्‌ BAT, मागेदणादिकस | 
उपेक्ष्यं , व्याघ्रसपादि द्वेष्यं एवं FATT ॥ ५१ ॥ 


There are two other aspects namely, thc disregardable 
and the hateful. The grass etc. on the roadway are 
disregardable. Tiger, snake etc. are hateful. Thus there 
are four kinds. 


आत्मा शेषः उपेक्ष्यं च द्वेष्यं चेति चतुष्बेपि । 
s व्यक्तिनियमः, कि तु तत्तत्कार्यात्‌ तथा तथा ॥ ५२॥ -- 


In all these four, namely, Atma ( most dear ), its 
accessory ( dear ), the disregardable and the hateful, there 
is no restriction of particularity. But they will become 
such and such, according to their effects. 


The author explains this in the next stanza. These aspects 
are not essentially associated with particular objects for the 
very same object may be seen to have more aspects according to 
the angle of vision of the person who looks at it. 


स्यात्‌ व्याघ्रः संयुखो a, दपेक्ष्यस्तु पराइमुख। | 
लालनादनुकूलश्रेत्‌ विनोदायेति शेषताम्‌ ॥ ५३ II 


4 tiger which is facing one will be hateful ; if however 
its face is turned away, it is disregardable ; if it has 
become friendly by kind training, it becomes a subservient 
for entertainment. 


व्यक्तीना नियमो माभूत्‌ लक्षणात्त व्यन्तिः । 
आनुकूल्यं प्रातिकूल्यं इयामावश्च लक्षण || ५४ d 
There may not be restriction in particular things but . 
there is definiteness by reason of the characteristics. 


Those We characteristics are usefulness (in the subservient Y 
harmfulness (in the hateful) and the absence of both 


Lo (usefulness and harmfulness in the disregardable ). i 
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The author here sums up what has been stated hitherto, 


आत्मा प्रेयान्‌, प्रियः शेषो , ANI तदन्ययोः । 
इति व्यवस्थितो लोके , याज्ञवरक्यमतं च तत्‌ ॥ ५५॥ 
The Atma is most dear; what is subservient to it 
is dear ; In what is different from these there is hatefulness 


dr disregardableness—such is the order in the world. That 
is also the opinion of Yajnavalkya. 


The author refers to another context in the same Upanishad 
to confirm this. 

अन्यत्रापि श्रुति) ग्राह पुत्रात्‌ वित्तात्‌ तथाउन्यतः | 

सर्वस्मात्‌ आन्तरं ed तदेतत्‌ प्रय इष्यतास्‌ ॥ ५६॥ | 


Elsewhere also ( I-4(8)) the Veda says “know this, 
that inner reality, which is dearer than a son, wealth 


and everything else.” 2 


The method"of realisation is then taken up for elaboration. 


श्रौत्या विचारष्खाऽयं साक्ष्येबात्मा न चेतरः । 
कोशान पञ्च विविच्यानतर्वस्तुदृष्टिः विचारणा | ५७॥ 


From the standpoint of enquiring in consonance with 
the Veda, this witness alone is the Atma and none else. 
« Enquiry” is looking into the inner reality by analysing 


the five Kosas. 


जञागरखभपुप्तीनां आगमापायभासनम्‌ । E 
„ यतो मवत्यसौ आत्मा खप्रकाशचिदात्मक! ॥ ५८ ॥ 


- ~That because of which there is the shining of the | à 
comink and going of the waking state, dream and sleepis | ~ V 
the Atna दला is of the nature of self- lagabious COR 
eonsciousncas. cca E inf vti j vii 3 ; ` १ 
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| शोषाः प्राणादिवित्तान्ताः आसन्ना? .तारतम्यतः | 


प्रीतिः तथा तारतभ्यात्‌ तेषु uuu वीक्ष्यते ॥ ५९ ॥ 


Those from the lifebreath to wealth are the subser- 
| yients approxin:ating (to the Atma ) in various degrees. 
In accordance with such various degrees ( of approxima- 
tion ), affection is seen ( to vary ) in all those things. 


| How approximation affects the intensity of affection is also 
shown, | Et 
i -» fp 


| वित्तात्‌ ge: प्रियः, पुत्रात्‌ fave: पिण्डात्‌ तथेन्द्रियम्‌ । ` 

| इन्द्रियाच्च प्रियः प्राण! , प्राणात्‌ आत्मा प्रियः परः ॥ ६०॥ 
The son is dearer than wealth; the body is dearer 
than the son ; similarly the Sensory organ is dearer than 


the body ; life is dearer than the sensory organ ; the Atma 
is supremely dear, more than life. 


एवं स्थिते विवादो5ब्र प्रतिबुद्धविमूढयो! |. 
BAT तत्रात्मा प्रेयान्‌ इत्येव निर्णयः ॥ ६१ ॥ 
While it is so, the dissension in this matter between 
the knowing and the. ignorant is mentioned by the Veda. 
The conclusion there is only that the most dear is Atma. 
साक्ष्ये दृश्यात्‌ अन्यस्मात्‌ TUL इत्याह ufq । 
रन्‌ पुत्रादिरेवेमं भोक्तु साक्षीति मूढधीः ॥ ६२ ॥ 


"The Kfibivér-oftr 


ruth says "The witness alone is dearer, 
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आत्मनोऽन्यं प्रिये जूते frega प्रतिवाद्यपि | 
तस्योत्तरं बचो बोधशापो. कुर्यात तमो! क्रमात ॥ 5३ ॥ 


The disciple and the disputant both say that something 
other than the Atma is dear. In. replying to them, teach- 
ing.and curse should be given them respectively 


"Though the reply is given in the same words, the disciple 
> ,takes it as a teaching and the disputant as a curse. What is that 
reply ? ss 


fia त्वां रोत्स्यतीत्येवं उत्तरं hu तस्ववित्‌ | 
खोक्तग्रिस्य geet शिष्यो afr विवेकतः |) ६४ ॥ 
* What you consider dear will make you weep — so 
the knower of truth gives the answer. The disciple by 


careful analysis realises the faulty nature of what was said . 
by himself as dear ० 





How can a thing which is dear make one weep ? The author 
takes the example of a son. 


अलम्यमानः.तनयः पितरो क्लेशयेत्‌'चिरत्‌ | 
लब्यो5पि गर्भपातेन प्रसवेन च बाधते ॥ ६५ || 


` 4 son who is not obtained worries the.parents for 
long. Even when he is obtained, he, causes trouble- by 
abortion and by birth 


| जातस ग्रहरोगादिः , इमारस्य च HVT | 
:। ` उपनीतेऽप्द्रिधत्वं अनुदादश्च पण्डिते ॥ ६६॥ 


i. » When २0०7, planetary effects, disease etc. (give z 

^ trouble ); when a boy, his foolishness; evenif Upanayanam 
has been performed, his want of learning; if he: is a 

F scholar, his not marrying—(-all:these give trouble) `= 


^ 





^" 
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qax परदारादि, दारिय च कुटुम्बिनः | 

Rau gaa नास्त्यन्तो धनी चेत्‌ प्रियते तदा ॥ ६७ ॥ 

| As a young man, he may be attracted by another's 
wife or have other sins ; if he is a man of family, there 


may be poverty ; if he is rich, he may then die ( premature- 
ly). Thus there is no end to the grief of the parents. — - 


एवं विविच्य पुत्रादौ प्रीति creat निजात्मनि । - 
निश्चित्य परमां प्रीति वीक्षते तं अहनिशस्‌ ॥ ६८ N 


Thus analysing and giving up the affection in the son 
etc. and, concluding that the greatest affection is in one’s 
own self, he contemplates it day and night. 


So much for the earnest student. The fate of the perverse 
disputant is then described. | 
आग्रहात्‌ ALTA पक्ष Ss । , 
वादिनो नरक! प्रोक्तो दोषश्च बहुयोनिषु ॥ ६९ N 
To the disputant who does not give up his conter:tion 


out of dogged-ness or of hatred towards the knower of 
Brahman, hell is prescribed as also sin in many more births. 





If the readings ब्रह्मविद्धेषात्‌ the meaning is “out of hatred 
towards the Veda or Brahman or the Brahmana. "' | 


How can the same words pronounced by the knower be 


: inferpre Is [i OMA ? Though he does not mean it as such, it 

becomes se‘for his words, never fail and so “the disputant 

Bills weep. The knower having realised. his identity “with 
१७३ BL 


Bréhman is verily Brahman itself. . ५: (IM M है 
pm s ब्रह्मवित्‌ AAS Taq इश्वरः तेन वर्णितम्‌ Í , | iy 
ATRA ।। Yoill 
m D a } | 


bo यद्यत्‌ तत्तत्‌ तथेव स्यात्‌ तच्छिष्यप्र 


, 
. 
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\ ५ .° The knower of Brahman being of the nature of. - 
Brahman is the Lord. Whatever is said by him will be 
only in that way as regards his disciple and disputant. 


यस्तु साक्षिणं आत्मानं सेवते प्रियं उत्तमस्‌ | 
तस्य प्रेयान्‌ असौ आत्मा न नइयति कदाचन ॥ ७१॥ 


To him however who resorts to the Witness Atma as 
the most dear, that most dear Atma never ceases to be 
( fails him ). j 


प्रप्रेमास्पद्त्वेन परमानन्द इष्यताम्‌ । 
सुखबृद्धिः wast सार्वमोमादिषु श्रता ॥ ७२॥ 


(Thus) the supreme blissfulness (of the Atma) 

must be granted as it is the object of the highest affection. 

The increase in happiness when there is increase in affec- 

tion is heard of in the case of the emperor of all the earth 

i and so on (in the Taittiriya and Brihadaranyaka 
| Upanishads). s 


a ee, ee ree À— * 





| 
| 
| ee 
| If bliss is of tlie essential nature of Atma as much as consci- 
| eusness, how is it that it is not always apparent ? 


चेतन्यवत्‌ gd चाख खमावश्रेत्‌ चिदात्मनः | 
धीवृत्तिष्बनुवर्तेत सर्वाखपि चिवियेथा ॥ ७३॥ 


If bliss is the nature of this conscious self like consci- 
ousness, it must also be in all activities of the mind as is 


consciousness. 


मेय, उष्णप्रकाशात्मा दीपः, तस्य प्रभा गृहे) | 
, व्याप्नोति, नोष्णता, तद्वत चितेरेबानुवर्तनम॥ ७४ ॥ 


~ Notso. A shining light is of the nature of heat and 
light. lts light pervades the house, but not its heat.” 
Similarly, there j3 continuity of consciousness alone, $t 


H^ 





^ 
a4 
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Tha author justifies this statement by the fact that though 
a particular object may have good smell; a good taste, a good 
appearance etc, the nose will grasp only the smell, the tongue 
will grasp only the taste and so on, That these. senses are not 
able to sense the aspects other than what is within their particular 
range does not. prove the absence of the other aspects. 


गन्धरूपरंसस्पर्शष्वेपि सत्सु यथा एथक । | 
एकाक्षेणेक एवार्थो Nd नेतरः तथा ॥ ७५॥ 
Though there are the smell, form, taste and touch, 


only one aspect is grasped by one sense and not any other. 
Similarly ( here ). 


चिदानन्दौ नैव भिन्नौ, गन्धाद्यास्तु विलक्षणाः | 
इतिं चेत्‌, तदमेदोऽपि साक्षिण्यन्यंत्र वा वद ॥ ७६ ॥ 


* Consciousness and bliss are not at all separate + 
The smell etc. however are distinct from one another"— 
if it is so said, where is that inseparateness, in the witness 
or in anything else? Tell me. 


आधे गन्धादयोऽप्येवं अमिन्नाः पुष्पवर्तिनः | z 
अक्षमेदेन Tae बृत्तिमेदात्‌ Ts भिदा || ७७ || 
In the first ( alternative of the inseparateness being in 

the witness ) smell etc. also are similarly inseparate (ds 
they are all together) in a flower. If the distinction 
between them is because of the distinction in the senses 
( the second alternative ) > ( here also ) the separateness ! 
of them ( consciousness and bliss ) is due to the difference 
in the niental activities. (which coghise them ).. S 


quii " Rigii 3 n6 aa वृत्ते! निल तँतंः | | 
रजोवृत्तेस्तु-माठिन्यात- सुखांश्चोऽप्रः तिरस्कृत. || ७८ ॥ 
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> In the Satya activity there is identity of conscious- 
ness and bliss as that activity is free of any taint. As the 
Rajas activity however is tainted, the aspect of bliss is 
screened there.^ 
तिन्त्रिणीफल rere लवणेन युत यदा । 
तदा5म्छस्य तिरस्कारात्‌ ईपदम्लं यथा TAT ॥ ७९ ॥ 


i 
i A 
Just as when the tamarind fruit awhich is very sour 


- . ds mixed with salt it becomes only slightly sour because of 
the screening of its sourness, so here also. 


If the realisation of the Atma as of supreme bliss is so easy 
by the method of analysis, what is the necessity for the course of 
concentration prescribed in the previous chapter ? 


ननु प्रियतमत्वेन परमानन्दताऽऽत्मनि | 
विवेक्तुं शक्यतां एवं विना योगेन कि भवेत ॥ ८० Il 


Let it be possible to determine by analysis the nature 
of the highest bliss in the Atma by reason of its being the 
most dear. What will result if there is no concentration ? 


यद्योगेन तदेवेति वदामः, TARTA । 
योगः प्रोक्त, विवेकेन ज्ञानं कि नोपजायते ॥ ८१॥ 


2 We say that it is the very same use as is got by 
j 





concentration. Concentration is prescribed for the attain- 
ment of knowledge ( realisation ) Will not that know- 


ledge arise from the analysis ? 
Here the author quotes a passage from the Gita. Though it 


really related to Jnana Yogis [and Karma Yogis, the author 
applies it here to the method of concentration. 
` यत्‌ सांख्ये! प्राप्यते खाने तत्‌ योगैरपि गम्यते । 

इति स्मृतं कलेकर्स योगिनां च HATA ER N 


nU a : 


^" 
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That state which is reached by the Sankhyas (those" 
engaged in the pursuit of knowledge) is attained by the 
Yogis ( those engaged in contemplation )also — so is the 
identity of result declared both. for the "Yogis and tne 
analysers. 


असाध्यः क्रयचित्‌ योगः कस्यचित्‌ TARAA: | 
इत्थं विचाय मार्गों Zl जगाद परमेश्वर! d ८३ ॥ 


To some person, Yoga may be impossible ; to some, 
the firm conclusion of knowledge (may be impossible). 
Considering thus, the great Lord mentioned two paths. 


योगे कोऽतिश्चयः तेऽत्र ज्ञान उक्त समं इयोः | 
रागड्ेषाद्यमावश्च तुल्यो योगिविवेकिनोः ॥ ८४ ॥ 


Whas is the special benefit for you in Yoga? In 
those two, (the resultant) kncwledge is said here to be the 
same. The absence of love, hate etc. is commor. to the 
Yogi and the analyser. : 


न प्रीति! विषयेष्यस्ति श्रेयान्‌ आत्मे ति आनतः । 
कुतो राग) कुतो E: प्रातिकूल्यं अपश्यतः ।। ८५ ॥ 


To one who knows that the Atma is the most dear, 
there will be no affection in objects, How can there be 
love (in them)? How can there be hate in him who does 
not see any harmfulness ? 


देहादे! प्रतिकूलेषु IT: तुल्यो योरपि | 
Gd Bay न योगी चेत्‌ अविवेक्यपि area ॥ ८६॥ 


; The hate of things harmful to the body etc. is (come 
S mon to both of them. If one who hates isnot a Yogi, such 
G person is not also a knower. 
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> Bae प्रतिभानं तु व्यवहारे इयोः समम्‌ । न 
समाधो नेति चेत्‌ त्त्‌ LESSE ETE E I ८७॥ 


The appearance ( perception) of duality is common 
to both of them in worldly dealing. If it is said that 
there is no duality to the Yogi in the state of Samadhi, 
similarly, there is no duality to the analyser of non-duality 
(when analysing). a 


o विवक्ष्यते तदस्माभिः अद्वेतानन्दनामके | 
अध्याये हि तृतीये5तः सर्व्रप्यतिमझ्नलम्‌ ॥ ८८ Il 
That (the absence of duality to the analyser) will be 

explained by us in the third chapter called Advaitananda 

(the bliss of non-duality). Therefore everything is quite 

auspicious (proper). 

The third chapter is of “Brahmananda”; it is chapter XIII of 
Panchadasi. : 


सदा-पश्यत्र निजानन्दे अपश्यन्‌ निखिले जगत्‌ | 
अर्थात योगीति चेत्‌, तरिं सन्तुशे बधतां भरान्‌ ८९॥ 


Jf you say “one who is experiencing the bliss of him- 
self always and is not aware at all of the world completely 
is virtually a Yogi ”, may you be happy and prosperous ! 


This is because he accepts that there is no difference 
between the Yogi and the knower by analysis of truth. 


ब्रक्षानन्दामिये ग्रन्ये मन्दालुग्रहसिद्ये । 
द्वितीयाध्याये एतस्मिन्‌ आत्मानन्दो विवेचितः ॥ ९० ॥ 
> In this second chapter of the work called Brahma- 


nanda, Atmananda (the Bliss of the Self) has been 
analysed for the attainment of benefit by the dull (ordinary ) 


people, R. 
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| CHAPTER XIII P 
॥ अंद्वेतानन्दः ॥ 


ADVAITANANDA 
(THE BLISS OF NON-DUALITY) 


In the last chapter it was shown that the Self was essentially 


non-dual and was therefore identical with Brahman. But tke- 


doubt arises how there can be any non duality as long as the 
perceived universe exists as a distinct entity other than the Self. 
This chapter resolves that doubt by showing that the universe 
does not exist independently of Brahman and cannot therefore 
be a second to it. 


योगानन्द पुरोक्तो यः स आत्मानन्द इष्यताम्‌ | 
कथं Fad एतस्य WIAs चेत्‌ शृणु ॥ १॥ 


If it is said “Let the Yogananda explained before 
(in chapter XT) be the same as Atmananda (explained in 
chapter XII). But how can there be-the nature of 


Brahman in it which does have a second ( in the fo:m of 
the universe) ?**, listen. 


आकाशादिखदेहान्तं तेत्तिरीयश्चती रितम्‌ | 
भगत्‌ नास्त्यन्यत्‌ आनन्दात्‌ , अद्वेतन्र्मता ततः || २॥ 


The universe beginning with Akasa and ending with 
one's body, it is mentioned in the Taittiriya Upanishad, 
does not exist distinct from bliss. Therefore there is the 
nature of the non-dual Brahman (in Atmananda). : 


आनन्दादेव तज्जातं तिष्ठत्यानन्दे एव तत्‌ । 
आनन्दे एव हीने चेत्युक्तानन्दात्‌ कथं प्रथक्‌ ॥ ३ ॥ 


v दम > Coy Lu 
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^ That (universe) is born only from Bliss. It stays 
only in Bliss. It merges only in Bliss. So how can it be 
distinct from the Bliss that is mentioned ? 


कुलालातू घट उत्पन्ना भिन्नश्चेति न IFN । 
Ja एष उपादानं, निमित्तं न कुलालवत्‌ ॥ ४॥ 


o  Letit not be thought that the pot owing its origin to 
the potter is however distinct from him. This ( Bliss) is 
the material cause like the mud and not an efficient cause 
like the potter. 


स्थितिः लयश्च कुम्भस्य Fale स्तो न हि क्कचित्‌ | 
ष्टौ तो मृदि, तद्वत्‌ स्यात्‌ उपादानं तयोः sp 4 ॥ 


The subsistence and the merger of the pot are never 
in the potter. They are both seen in mud. Similarly, 
the Bliss is the material cause as those two (subsistence 


and merger in it) are mentioned. 
® ^ 


Then the author analyses the conception of a “ material 
cause" to make it clear in what sense Brahman is the material 


cause of the universe. 


उपादानं त्रिधा fad विवर्ति परिणामि न | 
~ आरम्भकं च, तत्रान्त्यौ न निरंशेड्वकाशिनों ॥ ६॥ 


The material cause is split three-fold as Seeming, 


j | . Changing and Beginning. Out of these, the last two have 
- go place in what has no parts. 





The author himself explains these three terms in three 
consecutive stanzas but in the reverse order. 


आरंमवादिनोऽन्यस्मात्‌ अन्यस्योत्पत्तिमूचिरे | 
तन्तोः पटस्य निष्पत्तेः मिनी तन्तुपरौ UE ul 


^ 3. 
^" क 
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Those who allege “ Beginning” say that the birth of , 
one thing is from a different thing. As the birth ofa 
cloth is from the yarn, the yarn and the cloth are certainly 
distinct things. 


अवस्यान्तरतापत्तिः एकस्य परिणामिता | 
सयात्‌ धीरं दधि, uq कुम्म! सुवर्णं कुण्डलं यथा ॥ ८॥ 


The coming of a different condition in the same thing 
is changing-ness. Just as milk becomes curd, mud a pot, . 
and gold an earring. 


अवस्थान्तरभानं तु Fadl GATT | 
निरंशेऽप्यस्त्यसौ व्योन्लि तलमालिन्यकल्पनात्‌ ॥ ९ ॥ 
The mere appearence of a different state ts the 
Seeming, as in the rope appearing as a snake. This 


(Seeming) is possible even in things which are partless as 
in the attribution of a flooring: or dirtiness to the sky. 


ततो निरंशे आनन्दे विवर्तो जगत्‌ इष्यतास | 
मायाशक्तिः कल्पिका स्यात्‌ ऐन्द्रजालिकश्चक्तिवत्‌ ॥ १० ॥ 


Therefore let it be granted that the world is a ळा 
(based) on the part-less Bliss. The power of Maya is 


the creator (of that Seeming) Just like the powers ofa 
magician. 


The nature of power has to be analysed and determined. 


Is it an entity separate from the powerful or is it identical with 
it ? It is neither. I 


शक्तिः शक्तात्‌ weather तद्वत्‌ इष्टेः त चामिदा - 
MITT इष्टत्वात्‌ , शक्त्यभावे तु कस्य सः ॥ ११॥ 


| The Power is not distinct from the Powerful for it is 
SO Seen (as not distinct); nor is there. pon-distinctnesq 
n-ai £ 


e 
e 
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^ 


> as obstruction (to the Power) is seen. If there is no 


power (distinct from the Powerful), to what does the 
obstruction relate ? 


TR: salgan ARÄ प्रतिबन्धनम्‌ | 
ज्वलतो5भरदाहे स्यात्‌ मन्त्रादिप्रतिबन्धता ॥ १२ ॥ 


o As Power has to be only inferred from its effect, there 
is obstruction when there is no effect. If a burning fire 
does not scorch, Mantras etc. must be the obstruction. 


The author quotes a passage from the Svetasvatara 
Upanishad that there is such a Power in Brahman. 


देवात्मशक्ति खगुणेः निर्गूढां मुनयो5विदन | 
प्राऽस्य शक्तिः विविधा क्रियाज्ञानबलात्मिका ॥ १३॥ 


Sages knew the luminous power of the Self hidden 
by its own qualities. The Supreme Power of Brahman is 
manifold, of the nature of activity, knowledge and strength. 


इति वेदवचः प्राह , ates तथाऽञ्रवीत्‌ ।. 
सर्वशक्ति परें ब्रहम नित्यं आपूर्णं अद्यम्‌ ॥ १४॥ 


So does the Veda say. Vasishtha also says in the same 
way “ Brahman is supreme, all-powerful, eternal, all-full 
and second-less™. 


ययोछुसति शक्त्याऽसो प्रकाशं अधिगच्छति | 
चिच्छक्तिः AAT राम शरीरेषूपलभ्यते ॥ १५ ॥ 


He shines by that Power through which He manifests 


«Himself. The Power of consciousness of Brahman is seen 
in the bodies (of beings). 


` सन्दशक्ति््‌ TAY, दाळेशक्तिः तथोपरे । 
KA, तथाऽम्मस्सु , दाहशक्तिः तथाउनले ॥ १६ H 


^ a 
A) 
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There is power of movement in the winds; similarly in 
stones there is the power of hardness; so is the power of 
fluidity in the waters; similarly in fire there is the power 
of burning 


शून्यश्चक्तिः तथा55काशे , नाशश्चक्ति? विनाशिनि । 
यथाऽण्डेऽन्तः महासर्पो जगदस्ति तथात्मनि ॥ १७ II 


There is the power-of voidness in Akasa, the power of 
destruction in destructible things; just as a big snake is 
within an egg, so is the universe in the Self. 


फ्लपत्रलतापृष्पशाखा विटपमूलवान्‌ | 
ननु वीजे यथा वृक्ष) तथेदं. HAN AZ ॥ १८॥ 


Just as a tree with its fruits, leaves, sprouts, flowers, 
branches, boughs and roots are certainly in the seed, so 
was this (universe) in Brahman. 


कचित्‌ काश्चित्‌ कदाचिच -तस्मादु्न्ति शक्तयः | | 
देशकालविचित्नत्वात्‌ श्मातलादिव SIRE. |] १९ ॥ 


Some powers come out of it somewhere sometimes as 
there is variegation in places and times, like paddy 
( eoming out) from the floor of the earth 


स आत्मा सर्वगो राम नित्योदितमहावपुः 
यत्‌ मनाङ्‌ मननीं शक्ति धत्ते तत्‌ मन उच्यते ॥ २० II 


That Atma, O Rama, is everywhere, ever shining 


and of great stature (unlimited) and when sometimes he 
bears the power of mentation he is then called Mind. 


आदो मनः तदनु बन्धविमोक्षदष्टी | 
* पश्चात्‌ प्रपश्चरचना भुवनाभिधाना । 
इत्यादिका स्थितिरिय हि गता प्रतिष्ठा 
आख्यायिका सुभगब्रालजनोदितेव ॥१२१॥ 
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> First the mind ; after that, the concepts of bondage 
and release ; after that, the creation of the universe called 
the world— this statc thus beginntng has come to stay, 
like the story told to a pretty child. 


बालस्य हि विनोदाय धाली वक्त शुभां कथाम्‌ | 
कचित्‌ सन्ति महाबाहो राजपुत्राः यः शुभाः ॥ २२ ॥ 


” For the entertainment of a boy the nurse tells an 
~ . interesting story. “O Boy (with long arms ), somewhere 
there were three handsome princes. 


दो न जातो, तथेकस्तु गभ एव न खितः । 
वसन्ति ते धर्मयुक्ताः अत्यन्तासति पत्तने || २३ II 


“(Of them) Two were not born. Similarly one did 
not exist even in the womb. Invested with virtues, they 
lived in a town which did not exist at all. 


खकीयात शून्यनगरात्‌ निग विमलाशयाः । 
गच्छन्तो गंगने वृक्षान्‌ qeu: फलशालिन।॥ २४॥ 


They, leaving their own town of void, With clear 
minds.and going elsewhere, saw in the sky trees loaden 


with fruits. 
भविष्यन्नगरे तत्र TITANS ते । 
सुखं अद्य सिताः पुत्र सृगयाव्यवहारिणः ॥ २५ ॥ 


« All those three princes are now, O son, staying in 
the city to be, happily engaged in hunting". 


धात्येति कथिता राम बालकाड्यायिका शुमा । 
Taai स ययौ बालो निर्विचारणया बिया ॥ २६॥ 


' Thus was the interesting children's tale told by the 
nurse. That boy Grmly believed it (took it to be true) by 
reason of his notenquiring mind, 
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gy संसाररचना बि चारोज्झितचेतसास्‌ | 
बालकाख्यायिकेवेत्थ अवखितिमुपागता ॥ २७ ।। | 
| 


This creation of Samsara ( phenomena! life) is of the 
same status, as this story told toa child, to those whose 


minds are devoid of enquiry. 


इत्यादिमिरुपाख्यानेः मायाशक्तेश्च विस्तरम्‌। | 
वसिष्ठः कथयामास , सेव शक्ति! निरूप्यते ॥ २८ II E 
By these and: other descriptions, Vasishtha expounded 
the details of the power of Maya. That power alone is 
( here) explained. 
कार्यात्‌ आश्रयतश्वैषा भवेत्‌ शक्तिः विलक्षणा | 
स्फोराङ्गारो इश्यमानो,, शक्तिः तत्रानुमीयते ॥ २९ ॥ 


The Power is different from its effect and also from 
its background. Sparks (effect) and embers (back- 
ground) are perceptible; from them the power ( of fire to 
burn and to shine) has to be inferred. 


पृथुबुष्नोद्राकारो घट! Balsa मृत्तिका । ' 
शब्दादिभिः पञ्चगुणैः युक्ता शक्तिस्त्वतद्विधा ॥ ३० ॥ 


The pot (the effect) has a shape witha big round * 
belly. Here the mud (the base) has the five qualities, 
sound etc. The potency (of mud to become a pot) is not: 
of the:same sort. 


| That is, the potency has neither tlie big round belly of its 
effect the pot nor the five qualities which belong to its base: the 


mud. The author points this out more clearly in the ncat 
Stanza. 


TEUR: न शब्दादि! शक्तो अस्तु यथा तथा | 
अत एव ह्यचिन्त्येषा न निर्वेचनमद्देति.।. ३१ ॥ 
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` "m the potency, there is ‘no bigness etc, nor sound etc. 
It is somehow. That is why it is not conceivable, 7t is 
not capable of description. 
कार्योत्पत्तेः पुरा शक्तिः निशूढा सृद्यवस्थिता | 
कुलालादिसहायेन विकाराकारतां ब्रजेत्‌ ॥ २२ ॥ 


Before the .creation of the effect, the potency was in 
the mud hidden. By the help .of the potter etc. it gets the 
shape of the effect ( pot ). 

पृथुत्वादिविकारान्तं स्पर्शादि च मृत्तिकाम्‌ । 
एकीकृत्य घटं प्राहः विचारविकला जना! ॥ ३३ ॥ 


People devoid of enquiry make the qualities from the 
bigness etc. up to the modified shape and the mud which 
has touch etc. into one and call it a pot. 

कुलालव्यापृतेः Tal यावान्‌ अंश! स नो घटः | 
e 
GAS प्रथुबुधादिमच्वे युक्ता हि कुम्मता ॥ ३४॥ 
That factor which was before the working of the 


potter is not the pot. s Pot-ness ™ is appropriate only 
when the bigness, roundness etc. come in later on. 


स घटो न Bal मिन्नो वियोगे सत्यनीक्षणात्‌ | 
नाष्यमिन्नः पुरा पिण्डदशायां अनवेक्षणात्‌ ॥ ३५ N 


That pot is not different from the mud as it is not 
seen if separated (from the mud). Nor is it not- 
different from it as it ( the pot) is not seen in the stage 
of being a lump of mud. 


~ अतोऽनिर्वचनीयोऽयं शक्तिवत्‌ , तेन शक्तिजः | 
. अब्वक्तत्वे शक्तिरुक्ता , च्यक्तत्वे घटनामभृत्‌ ॥ ३६॥ 


Therefore this (the effect **pot?') is incapable of 
definition justlike the potency itself. Because of this, 
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(i is clear that) it is born of that potency. In the state 
of non-manifestation, it is called potency ; in the state of 
manifestation, it bears the name of a “ pot ^c 


ऐन्दरजालिकनिष्ठाऽपि माया न व्यज्यते पुरा | I. 
पश्चात्‌ गन्धवेसेनादिरूपेण व्यक्तिमाप्तुयात्‌ ।। ३७ Il 


The Maya that is in the magician is also not 
perceived before. «Later on, it attains perceptibility i 


the form of an army of Gandharvas and so on. ES x 


एवं मायामयत्वेन विकारस्यानृतात्मताम्‌ | 
विकाराधारमृदस्तु सत्यत्वं चात्रवीत्‌ श्रतिः ॥ ३८ ॥ 


Thus ( as there is identity of characteristics ), the Veda 
also (the Chhandogya Upanishad) proclaims the unreality 
of the effect as being but a creation of Maya and the 
reality of the substance mud which is the basic background 
of the effect (pot). 





वाङ्निष्पाधं नाममात्रै विकारो , नाख सत्यता P 
) स्पर्शादिगुणपुक्ता तु सत्या केवलमृत्तिका ॥ ३९ ॥ 


The effect which is expressed in words is only a 
name ; there is no reality in it. The mere mud which has | 
touch and other qualities however is real. 3 


व्यक्ताव्यक्ते तदाधार इति त्रिष्वाद्ययोः इयोः | 
पर्यायः कालमेदेन , तृतीयस्त्वनुगच्छति ॥ ४० ॥ 


The manifest, the unmanifest, their base— of these 
three, there is alternation in the first two by reason of 
difference in the times; the third however continues, 
( unchanged) throughout. : | 


^ 


à _ निस्तच्ं भासमान च व्यक्तं उत्पत्तिनाश्भाक्‌ | | | 
= तदुतत्तों तस्य नाम वाचा frere sit || ४१ N 
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> The manifest is 7, without reality of its own 2. shining 
and 3. having origin and end. When it originates, a name 
is given to it in word by men. 


व्यक्ते नष्टेडपि नामेतत quendi । 
तेन नास्ता निशूप्यत्वात्‌ व्यक्तं तदूपं उच्यते ॥ ४२॥ 


Even when the manifest disappears this name 
‘Continues (to be used) in the mouths of people. As it is 
described by that name, the manifest is said to be of that 
form (the form of the name). 


निस्तस्वात्‌ विनाशित्वात्‌ वाचारम्भणमात्रतः | 
व्यक्तस्य न तु तूपं सत्य ARA सदादिवत्‌ ॥ ४३ ॥ 
That form of the manifest is however not true like 


mud etc., as it has no reality, as it is subject to destruction 
and as it is only a matter of verbal expression. 


व्यक्तकाले ततः पूर्वे ऊध्वेमप्येकरूपमाक्‌ | 
तत्वं अविनाश च सत्यं सद्वस्तु-कथ्यते ॥ ४४ ॥ 
The mud substance which is of the same nature during 


the: time of the manifest, before it and also after it, has 
reality ond is indestructable is called Real. 


Here an objection is raised to the concept of unreality in the 
pot as it does not disappear even when its unreality is realised. 
A person who is convinced that the pot by itself has no reality of 
its own and is but mud still uses a pot for fetching water. How 
is that possible if the pot were really unreal ? 


व्यक्तं घटो विकारथेस्येतेः नाममिः इरितः | 
7 aeger ep न Bale निवर्तेते ॥ v ॥ 


; lf an object which is called by these names—the mani- 
fest, the pot, an effect — is unreal, why does it not dis- 
appear whenahe knowledge of mud arises ? 
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The answer is that it has disappeared. 


निवृत्त एव यस्मात्‌ ते तत्सत्यत्वमातिः गता । 
इहङ्निवृत्तिरेवात्त बोधजा , न AMEA ॥ ४६॥ 


It has disappeared, as your sense of reality in it is 
gone. This much disappearance alone is here the result 
of knowledge and not its non-appearance. 


Is it not necessary that it must completely disappear १ from 


view? When a man is standing on the banks of a tank with still - 


waters, he sees his own reflection in it turned upside down. He 
knows it is not a true thing. Does that imply that he can not 
see it? It will be still seen there in spite of his knowledge of 
its falsity. 


पुमान्‌ अथोमुखो नीरे भातोऽप्यस्ति न वस्तुतः । 
तटस्थमत्येवत्‌ तस्मिन्‌ नैवास्या कस्यचित्‌ क्कचित्‌ ॥ ४७॥ 


4 person with face downwards is seen in the water 
and yet there is none such in reality. Any affection in him 
does not arise at all in anybody at any time ox’plaée as in 
the person standing on the shore. 


e 


Set पुमर्थत्वं मतं अद्वेतवादिनाम | ० 
इपस्थापरित्यागात्‌ Rada घटे स्थितम्‌ | ve N 


By such a knowledge ( the knowledge of the reality of 
the Self and the unreality of everything else) is the object 
Of the soul attained — such is the conclusion of those who 


allege non-dualism. As the nature of mud is not abandon- 
ed, there is seeming=ness in the pot. 


The author recalls here the definition of seeming-ness given 
stanza 9 in contrast with the changing-ness defined in stanza 8. 


` परिणामे पूरव त्यजेत्‌ तत्‌ क्ीररूपत्‌। ` 
KEM निवतेते घटकुण्डलयोः न हि ॥ ४३ ॥ 


in 


e 


e 
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^ 
> Jf it is changing-ness, it must give up the previous" 
form as the milk-form ( is given up when it becomes curd ). 
In the case of a pot and ear-ring, the mud and gold do not 
go away. ^ 


घटे भग्ने न सृद्धावः कपालानां अवेक्षणात्‌ । 
"Wb, चूर्णेऽस्ति uz, स्वर्णरूपं त्वति स्फुटम्‌ ll ५० ॥ 


e ** When the pot is broken, there isno status of mud as 

the shreds are seen" (If it is so said. ), it is not correct, 

` for the status of mud is seen in the powder (when the 
shreds also are pounded ). (In the case of the ear-ring ) | 
the status as gold is very patent. 


It will be noted that mud and gold were also mentioned as 
examples of changing-ness in stanza 8. While so, how is it 
proper to distinguish them from milk and to say that the former 
is Seeming and that the latter is Changing 2 


क्षीरादौ परिणामोऽस्तु पुंसः ARATAT । 
एताचला मृदादीनां दष्टान्तत्वं न हीयते ॥ ५१ ॥ 


Changing-ness is in milk etc. as a person does not 
have that idea ( as milk when it has become curd ). But in 
the case of mud etc. their being examples ( of seeming-ness) 
is not: lost thereby ( by their being also changeful.). 


In the case of milk, the identity is completely lost and, when 
the effect curd is destroyed, it does not revert to its original state 
as milk. Inthe case of the mud however, the idea that it is still 
mud is not lost even when it has become a pot and the pot when 
destroyed reverts to its causal status as mud. There is thus 
difference in the nature of their changefulness. The mud etc. 
therefore can be taken as examples of Seeming-ness also. 





If in: mud: etc. Changefulness and Seeming-ness: are: both 
accepted, why. not accept Beginning-ness also defined in stanza 7: 
as a pot which is made. of mud is. a thing distinct from it with: 
characteristics of itsowa ? $ 
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'आरग्भवादिनः कार्ये सुदो देगुण्यमापतेत्‌ । 
रूपस्पर्ादय! प्रोक्ताः कार्यकारणयोः पथक्‌ ॥ ५२॥ 


For one who alleges Beginning-ness, there will have to 
be duplication of the qualities of the mud in its effect ( as 
pot) For separate forms, touches etc. are postulated by 
him for the effect and the cause. 


As the pot according «o him is different from mud and as the 
mud subsists in the pot, the pot must, for instance, have a: 
weight double that of the causal mud. But such is not the case. 
Therefore it is not possible to accept the conception of beginning- 
ness in mud etc. 


If mud and gold are similar, why does the Upanishad give 
them both as well as iron as examples ? Will not one example be 
enough ? 


uq सुवणं अयश्चेति इ्टान्तत्रयं आरुणिः | 
राहातो वासयेत्‌ कार्यानृतत्वं सर्वर्तुषु ॥ ५३॥ | 


Sage Aruni mentioned the three examples — mud, 
| gold and iron. Therefore one must form the mental habit 
of realising the unreality of the effect in all things. 


The multiplicity of examples is only to emphasise that the 
Same principle applies to all things. The Sage says also that by 
knowing the cause all the effects will also be known. Can a 


per ofmud produce a knowledge of all pots, jars, bricks 
etc, | 


कारणज्ञानतः कार्यविज्ञानं चापि सोऽबदत्‌ | 
सत्यज्ञानेउनृतज्ञानं कथं अत्नोपपद्यते || ५४॥ . 


He said also that by the Knowledge of the cause there 
Will enure knowledge of its effects also. How is the 


vécue the unreal possible here from the knowledge 


MINN 
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» समृत्कस्य विकारए्य कार्यता लोकदृष्टितः । 
वास्तवोऽत्र मृदेशो$स्य बोध) कारणबोधतः |! ५५॥ 


The nature of being the effect is assigned to the modi- 
fication which has mud in it, in the worldly view. Here 
the aspect of mud is the reality. Knowledge of that ( the 
real aspect ) is got from the knowledge of the cause. 


‘The pot has two aspects — the mud aspect which is real and 
the shape aspect which is unreal. When the former is realised, 
the pot also becomes known. lt is unnecessary to know the 
latter aspect except that it is unreal. 


अनृतांशो न बोद्व्प। तद्गोधानुपयोगतः । 
RAG पुमर्थं स्यात्‌ नानृतांशावबोधनम्‌ ॥ ५६॥ 


The unreal aspect is not worth knowing as there is no 
benefit in knowing it. The knowledge of the real is the 
object of human endeavour and not the knowledge of the 
unreal aspect. 


तर्हि कारणविज्ञानात्‌ कार्यज्ञानं इतीरिते । 


Bala सूचिका बुद्ेत्युक्त॑ स्यात्‌ कोऽत्र विस्मयः ॥ ५७॥ 


If so, when it is said that knowledge of the effect 
results from knowledge of the cause, it is virtually said 
that, by knowing mud, mud is known. What is the wonder 
there ? 


If it is said that knowledge of the effect ( pot) is only know= 
ledge of the cause aspect (mud ), it virtually amounts to saying 
that by knowing the cause ( mud ) one knows the cause ( mud) in 
the effect. Whatis the new thing which the disciple now learns? 


ˆ सत्यं , कार्येषु वस्त्वंशः कारणात्मेति जानतः | 
Ra skaga AAN केन वायते ॥ ५८ ॥ 


P, 49 
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. Quite true. There is no wonder for him who knows , 
that the true aspect in the effects is only of the nature of 
the cause. But how can wonder be prevented in him who 
is ignorant in this matter ? ; 


For instance, if several toys shaped like an elephant, a lion, 
a boy or a fruit are made out of mud, the person who makes 
them and knows that allis mud may not wonder at them but 
those who are attracted by the several shapes will certainly wonder 
when they hear that everything is but mud. 


€ 


आरम्भी परिणामी च ARRAREN | 
ज्ञाते सर्वमति श्रुत्वा ग्राप्सुबन्त्येव AAT ॥ ५९ ॥ 


He who alleges that things are born anew, he who 
alleges that things change and he who is purely worldly,— 
when they hear that knowledge of all is had when a single 
cause is known, certainly get wonder. 


aasaga Gee बोधतः | « 
सवेबोषः शतो , नेव नानात्वस्य PET || ६० ॥ 


In this Vedic passage, the statement about the knowledge 
of the all from the knowledge of the One is only with the 
intention of turning the mind towards the non-dual and not 


at all with the intention of mentioning the many-ness ( of 
the world ). 


एकमृत्पिण्डविज्ञानात्‌ सर्वसन्मयधी! यथा । 
तथैकन्रक्षवोघेन sate: पिभाव्यताम ॥ ६१॥ 


7 Just as by the knowledge of a single lump of mud an | 
dea of all that is made of mud is 8ot, similarly, ‘by a“ 


knowledge of the One Brahman, kno 
| wi ; 
to be conceived, : edge of the world is 
"y 


v 
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` सचित्सुखात्मक ब्रह्म नामरूपात्मक जगत्‌ | 
तापनीये श्रतं ब्रह्म सचिदानन्दलक्षणम्‌ ॥ ६२ ॥ 
^Y 


Brahman is of the nature of Existence, Consciousness 
and Bliss. The world is of the nature of Name and Form. 
It is heard in the ( Nirisimha) Tapaniya Upanishad that 
Brahman‘has the characteristics of Existence, Conscious- 
ness and Bliss. 


A 


सदूपं आरुणिः प्राह; प्रज्ञान A बहुब॒चः । 
सनत्कुमार आनन्दं , एवं अन्यत्र गम्यताम्‌ ॥ ६३ ॥ 


Aruni has said about the Existence nature (in the 
Chhandogya Upanishad ). The Rig Vedis say that Brah- 
man is Consciousness ( in the Aitareya Upanishad ). 
Sanatkumara says ( in. the Chhandogya Upanishad ) that 
Brahman is Bliss. Elsewhere also it must be understood 
in the same way. 





D 


विचिन्त्यः संर्बरूपाणि कृत्वा नामानि तिष्ठति | 
अहं व्याकरवाणीमे नामरूपे इति श्रुति! ॥ ६४ N 


~He stands contemplating all forms and assigning 
names. “I shall make manifest this Name and Form 
so says the Veda (. Chhandogya Upanishad ). 


अव्याकृतं पुरा सृष्टः Ger व्याक्रियते डिधा | 
अचिन्त्यशचक्तिः मायैषा ब्रह्मण्यव्याकृतामिधा ॥ ६५ N 


The unmanifest was before crea tion. Later it was 
manifested in two ways (Name and Form). This tncon- 


«zeiyable potency which is in Brahman under the name of 
— the unmanifest is Maya. ( Brihadaranyaka Upanishad). 


| अविक्रियत्रह्मनिष्ठा विकारं यात्यनेकधा । 
मायां तु प्रकृति विद्यात्‌ मायिनं तु महेश्वरम्‌ ६६ N 


3 
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Maya residing in the changeless Brahman gets- 
modification in many ways. Know Maya as the Root- 
cause ( of the universe) and the owner of Maya as the 
Great Lord, ( 


The author then begins to deal with the several modifications 
Akasa etc. and to show how, being evolutes of Brahman and 
Maya, they exhibit the characteristics of both of them. 


9 


आद्यो विकारः आकाश! , सोऽस्ति भात्यपि च प्रिय |  . 
अवकाशः TA रूपं, तत्‌ मिथ्या, न तु तत्‌ त्रयस्‌ d ६७ ॥ 


The first evolute is Akasa. It is, shines and is also 
dear; Space is its form. That ( the form ) is unreal (as 
it is derived from Maya ). "Those three however (being, 
Shining and being dear) are not unreal (as they are 
derived from Brahman). 


न व्यक्त! पूर्व अस्त्येव न पश्चादपि नाश्चतः । 
आदो अन्ते च यत्‌ नास्त वर्तमानेऽपि तत्‌. तथा ॥ ६८ ॥ 


It ( the form) does not exist at all before the mani- 
festation nor will it exist also after dissolution. What 


does not exist before and after is the same ( not-existing ) 
even now, : 


अव्यक्तादीनि भूतानि व्यक्तमध्यानि भारत । | : 
व्यक्त निधनान्येवेत्याह कृष्णो5जुनं प्रति I ६९॥ 


| Beings have their origin in the unmanifest, have their 
middle stage manifest and have their end also in the 


unmanifest only ^ — so says Lord Sri Krishna to Arjuna. 
( Gita 77 28). ० z 


WE ते सचिदानम्दाः अनुगच्छन्ति सर्वदा। ˆ ` 
निराकाशे सदादीनां अनुभूति! निजात्मनि ॥ ७० || 


e 
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: Like mud, those, namely existence, consciousnes and 
bliss, are continuously present always. There is experience 
of existence etc. in one's own Self which is spaceless. 


^ 

Space is not a necessary factor for existing, being conscious 
or being dear, as is shown by the experience of deep sleep where 
there is no conception at all of space. This fact can be recog- 
nised even imthe waking state. 


f^ 


अवकाश विस्मृतेऽथ तत्र कि भाति ते वद | 
sre चेत्‌ , अस्तु नाम, arem बिभाति हि ॥ ७१ ॥ 
If space is forgotten, then what shines there to you? 


Tell me. If you say “ It is, only emptiness”, let it be so. 
Certainly that (the emptiness ) does shine. 


ताइक्त्वादेव तत्सत्वं औदासीन्येन तत्‌ सुखम्‌ | 
आनुकृल्यप्रातिकूल्यहीन wq तत्‌ निजं सुखम्‌ ॥ ७२ ॥ 
By being so (by shining ) itself, its existence ( is 
proved). By its being neutral, it is bliss. That which is 
free from helpfulness and harmfulness is one’s own (natural) 
bliss. 
आनुकूल्ये हर्षघी स्यात्‌ , प्रातिकूल्ये तु दुःखधीः । 
garara निजानन्दो , निजदुःखं न तु क्कचित्‌ ॥ ७३ ॥ 
When there is helpfulness, there will be the sensation 
of delight ; when there is harmfulness however, there will 
be the sensation of misery. In the absence of both, there 


will be one's own bliss. There is however no such thing 
> as one's own misery, anywhere. 


` "निजानन्दे खिरे दर्षशोकयों! व्यत्ययः क्षणात्‌ | 
मनम धूर्णिकत्वेन , तयो! मानसतेष्यतास्‌ ॥ ७४ ॥ 


^ 
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<  One's own bliss being stable, there is alternation of - | 
delight and grief every moment as the mind is momentary. 
So their mental nature must be granted. 


आकारेऽप्येवं आनन्दः सत्ताभाने तु संमते | | 
बाय्बादिदेहपयन्त वस्तुष्वेव विभाव्यताम्‌ ॥ ७५ || 


Thus there isin Akasa also (as in the Self) the | 
characteristic of bliss; existence and shining are accepted 
(by you also). In the things from Vayu to the body also, 

the same considerations may be made. 

The author points out their peculiar characteristics. 


गंतिस्पशों वायुरूप Wu दाहंप्रकाशने | 
जलस्य द्रवता भूमे) काठिन्यं चेति निर्णयः | ७६ d 
Motion and touch are the form of Vayu; heat and 


light of fire (Tejas) ; fluidity of water (Apas) and hard- 
ness of the earth ( Prithvi ) — such is the conclusion. 


असाधारणः आकार! ACTA । , - 


एवं विभाव्यं मनसा तत्तद्रूपं यथोचितम्‌ || ७७॥ 


Peculiar shapes are in the plants, food, and bodies 


also. In this way such and such forms as are appropriate : 
must be considered by the mind. 


अनेकधा विभिन्नेषु नामरूंपेषु चेकधा | | 
तिष्ठन्ति सच्चिदानन्दाः विसंवादो न कस्यचित्‌ ॥ ७८॥ 
Though the names and forms vary in several Ways, 


the ( three characteristics of) being, shining and being 
dear stand in the same way (unaffected by these names or~ 
forms ); there is no deviation here in any respect. E 
a 5i " d 
4 2 


| pot नामरूपे E जन्मनाशयुते च ते। 4 
बुद्धया ब्रह्मणि वीक्षस्व दे ुंूबुदादिवत्‌.। ७९ | 


e 
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` Both Name and Form are without substantiality ; 
they have also birth and dissolution. Therefore see them 
in Brahman with a ( clear ) intellect just like bubbles etc. 
in the ocean. ^ 


Bubbles, foams and waves appear and disappear in the ocean; 
they have no substantiality of their owa and yet assume distinct 
names and forms; even wien they have those names and forms, 
they ere not distinct from the ocean on which they seem to be. 
So with all things in the universe When the mind is concentra- 
ted on the ocean, the bubbles etc., will gradually cease to be 
noticed. 


सचिदानन्दरूपे$स्मिन्‌ पूर्णे त्रह्मणि वीक्षिते । 
स्वयमेवावजानाति नामरूपे शनै? शनैः ॥ ८० ॥ 


When the full Brahman of the nature of Existence, 
Consciousness and Bliss is perceived, the perceiver auto- 
matically itself ignores the name and form gradually. 


यावद्यावत्‌, अवज्ञा स्यात्‌ तावत्तावत्‌ तदीक्षणम्‌ | 
यावद्यावत्‌ वीक्ष्यते तत्‌ तावत्तावत्‌' उभे त्यजेत्‌ ॥ ८१ ॥ 


To which extent the ignoring (of name and form ) is 
attained, to that extent there is the perception of that 
Brahman. To which extent the Brahman is perceived, to 
that extent should they both (name and form ) be given up. 





That is, the perception of Brahman and the ignoring of 
name and form are parallel processes mutually dependent. 


तदभ्यासेन विद्यायां सुखितायां अय पुमान्‌ | 
frs भवेत्‌ THR वपुः अस्तु यथा तथा ॥ ८२॥ 


When the knowledge of Brahman becomes quite 
steady by the practice of these ( two processes), this person © 
. becomes freed ( fsom bondage) even while living ; let his 
body be in anyzway. 
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How is that practice to be done ? The author quotes from the 
Laghu Vakyavritti of Sri Sankara Bhagavatpadacharya 


चिन्तनं तत्कथनं अन्योन्यं INTIK | 
एतदेकपरत्वं च ब्रह्माम्यासं विदुः बुधाः ॥ ८३ N 


Thinking only of it talking only of ii, mutually 
instructing only aboyt it, concentrating only upon it — the 
wise consider these as practice of Brahman - 


बासनाऽनेककालीना THIS निरन्तरम्‌ । 
सादर चाभ्यस्यमाने सर्वथेव Madd ॥ ८४ ॥ 


If it is practised for a long time, unintermittently and 
with earnest application, the Vasana ( though ) accummu- 
lated during many periods ( births and experiences ) will 
certainly by all means vanish 


Though the author has thus concluded this topic, his 
innate kindness impels,him to remove a doubt that may be 
lurking in the disciple’s mind as to how the real Brahman can be 
responsible for the creation of this wonderfully variegated universe 
of unreal names and forms 


' मृच्छक्तिवत्‌ ARIA अनेकान्‌ अनृतान्‌ सृजेत्‌ | 
यद्वा जीवगता निद्रा खम्तथ्रात्र निदशेनम || ८५॥ 


The Power of Brahman may create many unreal 
things just like the power of. mud (to create so many 
forms). Or, the sleep and dream of the Jiva himself may 
be taken as the example in this matter. = 

In the first example, the ordinary man will be.celuctant to 
admit the unreality of the vessels or toys made of mud. Hence 
the second example, for even he will ‘admit that what be 


experienced during the dream was certainly unreal. P : a 


[4 
f 
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Para यथा जीवे दुधटस्वम्कारिणी । 
्रह्मण्येषा ferar माया सृष्टिखित्यन्तकारिणी ॥ ८६॥ 

Just as the, power of sleep in the Jiva creates impossi- 
ble dreams, this Maya seated in Brahman brings about 
creation, sustenance dnd dissolution (of the universe ). 

खमे Razh पश्येत्‌ स्वमू्च्छेद्नं यथा | 
` मुहूर्त वत्सरोषं च सृतपुत्रादिकं पुन) ॥ ८७॥ 

Just as one sees in his dream his own flying in the 
sky, the cutting off of his own head, a number of years in 
a short time or a son etc. again who are dead. 

इद युक्‍त इदं नेति व्यवस्था तत्र दुलेमा । 
यथा यथेक्ष्यते यद्यत्‌ तत्तत्‌ युक्तं तथा तथा ॥ ८८॥ 


It is difficult to find any order there that this is proper 
and this is not. Whichever is seen in whichever manner, 
that is then proper in that manner. 


Sealy महिमा इटो निद्राशक्तोः यदा तदा d 
मायाणक्ते! अचिन्त्योऽयं महिमेति BTT II ८९ ॥ 


“If such greatness is seen ( even) in the power of 
sleep, what is there to wonder at if this greatness of the 
power of Maya is inconceivable ? 

शयाने पुरुषे निद्रा aa बहुविध सुजेत्‌ । 

sux निविकारे विकारान्‌ करपयत्यसी ॥ ९० ॥ 


When the man is lying down, sleep creates variously. 
This (Maya) similarly creates in the changeless Brahman 
~ several) changeful things. 


„ खानिलामिजलोव्येण्डलोकप्राणिशिळादिका! । 
बिकारा! प्राणिधीष्वस्तः चिच्छाया प्रतिबिम्बिता ॥ ९१ V 
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The light of consciousness is reflected within ‘the , 
minds of living beings. The changeful things are Akasa, 
Vayu, Tejas, Apas, Prithvi, the universe, the worlds, 
beings, rocks etc. ( À 


चेतनाचेतनेष्वेषु सचिदानन्दलक्षणम्र | 
समानं ब्रह्म AAT नामरुपे vum Uum ॥ ९२॥ 
In these which are conscious and unconscious, 
Brahman characterised by Existence, Consciousness and 


Bliss is common. Names and forms (however) differ 
individually. 


HAI नामरूपे पटे चित्रमिव fen । 
उपेक्ष्य नामरूपे दे सचिदानन्दधी! भवेत्‌ ॥ ९३ ॥ 


' These, Name and Form, are in Brahman as a picture 
is in the canvas. Ignoring the two; Name and Form, one 
should concentrate his mind on, that which is Existent, 
Conscious and Blissful. ् 


जरस्थेऽधोशुखे स्वस्य देहे चषटेऽपयुपेक्ष्य a” 
तीरस्थे एव देहे सवे तात्पर्यं स्यात्‌ यथा तथा ॥ ९४ ॥ 


Just as a person, though his body is seen upside down 
in water, ignores that body and is concerned only with 
his body standing on the Shore, similarly (one should see 
the Self ignoring the reflected selves). 


TEAM मनोराज्ये वतमाने संदैव तत्‌ | 

संब; उपेक्ष्यते यद्वत्‌ उपेक्षा नामरूपयोः ॥ ९५ n 

: | Though incessantly thousands of things are "being 
imagined, they are ignored by ail. Similarly should the PES 
name and form be ignored. E: 


Í qu क्षण मनोराउयं भवत्पेवान्यथाऽन्यथा | | है "ope ^ | j E 


e" 


" 
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9 Every moment there is imagining of various sorts; what 
is. gone is gone; it does not come up again. So. are. the. 
transactions in the world outside. 


3 
न बाल्यं योवने SET, यौवनं स्थाविरे तथा। र 
मृतः पिता पुनः नास्ति , नायात्येव गतं दिनस्‌॥ ९७॥ 


Boyhood is not available in youth, nor youth in old 
üge. The: father. who is dead: dogs not return again. 
A day that is past does not at all come again. 


मनोराज्यात्‌ विशेष! कः क्षणध्वंसिनि छोकिके। .. 
अतोऽस्मिन्‌ भासमाने5पि तत्सत्यत्वधियं त्यजेत्‌ ॥ ९८ ॥ 
What is the speciality in worldly things which are 
destroyed every moment more than in imaginings? 
Therefore though this (world), may be perceived, the idea 
of its reality must be given up. | 


उपेक्षिते लोकिके धी! निि्ञा ्रमचन्तने | 
eg ऋत्रिमास्थायां निर्वहत्थेव,लोकिकम्‌.॥ ९९ ॥ 


When worldly things are ignored, the mind is without 
any hindrance in the contemplation of Brahman. | He does . 
carry on the worldly affairs, like an actor, on the basis of | 
the assumed part (he is acting ) lis 


qea नीरेऽधः खिरा प्रोढशिला यथा। | 
नामरूपान्यथात्वेऽपि कूटं ब्रह्म नान्यथा N १०० |l 
Just as, even. though, water may flow, a:strong rock 
at. the. bottom 7 mains, stable, though names and. forms 
may change, Brahman is stable like, a. blacksmith's anvil 
- and does not become otherwise. 





... Beas दपेणें माति वस्तुगमे बृद्दद्रियत्‌ । ` | in 


"wed तथा नानाजंगभमिद, वियत्‌ ॥ १०१ ||. 


` 
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Ina flawless mirror, the expansive space with all the < 
things in it is seen. Similarly in this mass of Existence 
and Consciousness is seen this space comprising the 
variegated universe. प 


HET दर्पण नेव तदन्तस्स्थेक्षणम्‌ , तथा | 
अमत्वा सचिदानन्द नामरूपमतिः FT ॥ १०२.॥ 


Without seeing the mirror, there can be no seeing वा” 
all of what is (reflected) in it. Similarly, how can there 
be any conception of Name and Form, disregarding the 
Existent Conscious Blissful Brahman ? 


When a person sees anything reflected in a mirror, he 
necessarily sees the mirror but, being engrossed in the thing inside, 
he forgets that he is seeing the mirror also and that but for 
the mirror he cannot see that thing at all. Similarly when he is 
looking at a pot, he perforce looks at its substance mud but, 
as the potness engages his attention, he forgets that he is actually 
seeing the mud and that but for jt there can be no pot. Such is 
the case with Brahman and the universe. Fascinated as we are 
with the names and forms which make up the universe, we forget 
the existence of Brahman though we are actually seeing it every 
moment; we forget that but for Brahman which is existent, 


conscious and blissful, the universe cannot exist, shine or be 
attractive. 


प्रथम सचिदानन्दे भासमानेऽथ तावता | 
बुद्धि नियम्य Fated धारयेत्‌ नामरूपयोः ॥ १०३ ॥ 


First concentrating the mind on the Existent Con- 
scious Blissful Brahman which is shining and then retain- 


ing it there, one must not make it rest on the Name and: 
Form at all which is beyond. 


That is, when we begin to look, 
mirror, the things reflected in the m 
It is a mistake if, focussing our eyes 
bay we do- do not see the mirror, | 


y 


if we focus our eyes on the 

irror will cease to be seen. 

On the reflected things, we 
>) 


e 
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` एवं च निजेगत ब्रह्म सबिदानन्दलक्षणम्‌ | 
A 
अद्वेतानन्दे एतस्मिन्‌ विश्राभ्यन्तु जनाः चिरम्‌ ॥ १०४ ॥ 
Thus Brahman without the universe has the charac- 
teristics of Existence? Consciousness and Bliss. In this 
non-dual Bliss, let people rest long. 


 ब्ह्ानन्दाभिषे ग्रन्थे वृतीयो5व्याय ईरितः । 
अद्वैतानन्द एव स्यात्‌ जगन्मिथ्यात्वचिन्तया ॥ १०५ Ul 
What has been described in this third chapter of the 


work called Brahmananda is the Non-dual Bliss itself 
obtained through contemplation of the unreality of the 


i3) 


universes 
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CHAPTER XIV 


॥ विद्यानन्दः ॥. ` 


VIDYANANDA 
(THE BLISS OF KNOWLEDGE) 


In this chapter, tbe revered author describes the Bliss that is 


enjoyed by one who has realised the Self but has not completely , 


merged in it and is still able to relish the resultant bliss as 
if it were an object of enjoyment. It was pointed out in the 
chapter VII called Tripti Deepam (the Light of Satisfaction) 
that there aze seven stages, namely, Ajnana ( Nescience), Avarana 
(Screening), Vikshepa (Distortion), Paroksha Jnana (theo- 
retical knowledge), Aparoksha Jnana ( Direct knowledge), Tripti 
(Satisfaction) and Soka Nivritti ( Cessation of Sorrow) [VII, 28] 
and that this satisfaction is due to the realisation that the Seer 
has reached the goal and that he has not to strive any more. 
[VII, 29l]. In this chapter the same idea is elaborated so that 
the author himself asks the readers to refer to severdi stanzas in 


that chapter and, to savé them even that trouble, is gracious | 


enough to repeat them here himself. 


e 


योगेनात्मविवेकेन दैतमिथ्यात्वचिन्तया । 
अह्मानन्द प्यतोऽथ विद्यानन्दो निरूप्यते ॥ १ ॥ 


Now the bliss of knowledge of the person who has 
experienced the bliss of Brahman, by concentration (as 
shown in chapter XI), by the analysis of the Self (as shown 
in chapter XII) and by con templating the unreal nature 
of duality (as shown in chapter XIII), is described. 


विषयानन्दवत्‌ विद्यानन्दों धीवृत्तिहपकः । कट 
दुःखामावादिरूपेण परोक्त एष चतुविध! RIT - 


The bliss of knowledge is of the 
as OAK nature of a mental 
activity like objective happiness, This ( the bliss of know- 


r 
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ledge ) is said to be of four kinds in the form of absence. 
of sorrow etc. 
दुःखामाबश्व कामाप्तिः .कृतझत्यो5हमित्यसो । 
प्रापतप्राप्यो5हंमित्येव चातुविध्यमुदाहतम्‌ ॥ ३ ॥ 


The absence of sorrow, the obtaining of desire, the 
feeling “I have done what all has to be done", and the 


feeling « } have obtained what has to be obtained” — these - 
are said to be the four kinds. o | 


- The author takes up the first, absence of sorrow, and deals 
with it in stanzas 4 to IT, 


ऐहिकं «ufus चेत्येवं दुःखं द्विधेरितम्‌ | 
निवृत्ति ऐहिकस्याह बृहदारण्यक वचः ॥ ४ |! . 


Sorrow is said to be two-fold ; that in this world and 





that in the other world. The passage in the Briha- 
daranyaka Upanishad declares the cessation.of the sorrow 
relating to this world. » 


आत्मानं चेडिजानीयात्‌ अयमस्मीति पूरुषः । 
कि इच्छन्‌ कस्य कामाय शरीर अनुसंज्वरेत्‌ ॥ li 
Self as ‘lam This ’ wishing 


« ff a person knows the 
he to suffer in sympathy with 


what and for whose desire is 
the body?” IV, 4 (22). 


जीवात्मा परमात्मा चेत्यात्मा द्विविध ईरितः | 
चित्तादात्म्यात्‌ ARR: जीवः सन्‌ armat ब्रजेत्‌ ॥ ६ ॥ 


The Atma is said to be of two kinds; ihe Jiva 
(individual Soul) and the Supreme Self. When conscious- 
ness becomes identified with the three bodies (gross, subtle 

"ard causal) it becomes the Jiva and gets the nature of 
being an ° experiencer °. 


' प्रोत्मा सबिदानन्द! तादात्म्यं नामरूपयो! । 
गरबा ere आपन्नः तद्विवेके तु नोभयम्‌ ॥ ७॥ 
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_ The Supreme Self which is Ever Existent, Conscious 
and Blissful, getting identified with Name and Form, gets 
the nature of being the ‘experienced’. If they ( the three 
bodies in the case of the Jiva and the Name and Form in 
the case of the Supreme Self) are separated, there will be 
neither ( experiencer nor experienced) . 


भोग्यं इच्छन्‌ भोक्तुः अर्थ शरीरं अनुसंज्वरेत्‌ | 
ज्वराः त्रिषु शरीरेषु स्थिताः न त्वात्मनो ज्वराः ॥८॥ ` 
One must Worry about the body, desiring some object ° ~~ 
of experience and for the benefit of an experiencer. The 


worries are only in the three bodies ; there are no worries 
at all for the Self. 


व्याधयो घातुवेषम्ये स्थूलदेहे स्थिता ज्वराः । 
कामक्रोधादयः AEA Fai तु कारणे ॥ ९॥ 
Diseases are the worries in the gross body when there 
is disturbance of the humours; desire, anger etc. are ( the 


worries) in the subtle body; in the causal body, (the 
worry is) the seed of both (the worries in the gross and 


subtle bodies). 
अद्वेतानन्दमार्गेण परात्मनि विवेचिते । 
अपश्यन्‌ वास्तव भोग्यं कि नामेच्छेत्‌ परात्मवित्‌ ॥ १०॥ 


When the Supreme Self is analysed in the way shown f 
in the “ Bliss of non-duality " (chapter XIII ), what can 
the knower of the Supreme Self desire as he does not see 
any real object of enjoyment ? 
When he realises that the world of Names and Forms has no 


reality at all but is only a seeming, how can the knower desire 
anything in it? Su 


आत्मानन्दोत्तरीत्याऽस्मिन्‌ जीवात्मन्यवधारिते । ˆ 
भोक्ता नेवारित कोऽप्यत्र शरीरे तु ज्वरः कृतः ॥ ११ ॥ 
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2 When this Jivatma is. determined in the manner show: 
in the “ Bliss of the Self” ( chapter XII), there is no 


experiencer at all in this body. Wherefore can there be 
any worry? ^ 


So much for the werry of this world. Now for the worry 
relating to a future world. The desire for a pleasurable world 
will cause anxiety, so also the desire to avoid a painful future 
world. Such worlds are the results of virtuous and sinful actions 


-~ 


respectively. ) 


पुण्यपापद्वये चिन्ता दुःखमाञ्चुष्मिकं भवेत्‌ | 
प्रथमाध्याय एवोक्तं चिन्ता नैनं तपेदिति ॥ १३ ॥ 


Worrying about both Virtue and Sin is the ‘sorrow’ 
in relation to the other world. In the first chapter itself 
( chapter XI ), it has been stated that (such a) worry will 
not trouble him ( the knower of the Self). 


The reference is to stanzas 5 and 9 of chapter XI. Virtue 
and Sin may relate to actions past, present and future. The 
absence of worry in the knower is with regard not only to the 
present but also to the past and the future. 


^ 


यथा प्रष्करपर्णडस्मिन्‌ अपां ART तथा | 
वेदनादृष्ये आगामिकर्मणो5लेषण बुघे ॥ १३॥ 


Just as water does not adhere to this lotus leaf, so 
is there absence of adherence by the actions that may 
be done in future after the arising of knowledge in the 


knower. 
इपीकाद णत्‌लसस WE e qu यथा | 
> तथा संचितकर्मास्स दग्धं मवति वेदनात्‌ ॥ १४ ॥ 

; ^ ust as the pith of the Ishika grass is instantaneously 
burnt by fire. so is his stored-up action burnt by the 
knowledge (of the Self ). 
P, ol 
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Refer to Chhandogya V, 24 (3). 


यंयेधांसि समिद्धोऽम्निः भससात्ङुरुतेऽ्ुन | 
ज्ञानाग्निः सर्वकर्माणि भस्मसात्कुरुते तथा ॥ १५ ॥ 


“Just as a blazing fire reduces. the fuel to ashes, so 
does the fire of knowledge reduce to ashes all actions, 
O Arjuna”. (Gita IV, 37). e 


यस्य नाइंकृतो भावो बुद्धियस्य न RAX | i 
हत्वाऽपि स इमान्‌ लोकान्‌ न हन्ति न निबध्यते ॥ १६॥ 


** He, whose mentality is devoid of the sense of Y and 
^ whose intellect is not tainted, even though he destroys 
these worlds, does not destroy nor is he bound by (made - 
responsible for) it". (Gita XVIII, I7). 


मातापित्रोवंधः स्तेयं ANMAN | 
न युक्ति नाशयेत्‌ पापं एखकान्तिन नश्यति ॥ १७॥ 


Murder of mother or father, theft, killirg the embryo 
or any other similar sin will not destroy the state of 


release (from bondage) nor will the glow cf his face be 
destroyed. : 


Consciousness of sin is sure to affect the natural shining 
of the face. 


न Having thus dealt with the first effect of absence of sorrow 
which is but a negative result, the author deals next with the 
second effect, the positive attainment of what was longed for. 


दुःखाभाववदेवास्य सर्वकामापिरीरिता | 
WT कामानसावाप्त्वा झमरतोऽमबदित्यतः | १८॥ "ˆ 


Similar to the absence of sorrow itself, the attain- 


ment of all desires is also declared thus, ** Obtaining all | E 


desires, he became deathless” (Aitareya V, 4). 
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जक्षत्‌ क्रीडन्‌ रति प्राः ख्रीमिः यानेस्तथेतरै! | 
शरीरं न mq प्राणः कर्मणा जीवयेदमुम्‌ ॥ १९ ॥ 


Eating, playing and obtaining pleasure through 
women, vehicles etc.) he will not think of his body. Life 
will make it live by reason of Karma. 

[Chhandogya VIII, 22 (3)] 


_ सर्वान्‌ कामान्‌ सहाप्नोति नान्यवर्त॑ जन्मकर्मभिः । 
वर्तन्ते श्रोत्रिये भोगाः , युगपत्‌ BAT Stat: || २० ॥ 


He gets all the desires together ( Taittiriya II, 7). 
The enjoyments do not come to the knower (at various 
times) by reason of births and actions as with others but 
simultaneously without any sequence. 





The revered author gives in this context an elaborate com- 
mentary on the passages in Taittiriya II, 8 wherein it is stated 
that the knower has happiness ‘of all grades from that of the 
emperor to that of Brahma the creator. 


युवा रूपी च विद्यावान्‌ नीरोगो इढचित्तवान्‌ | 
Beaver सर्वपृथ्वीं वित्तपूर्णां प्रपालयन्‌ ॥ २१ ॥ 


ait मातुष्यकेः भोगे? संपन्नः तपभूमिपः । 
य॑ आनन्दं अवाप्नोति HALAS ते अझ्नुते ॥ २२ ॥ 


Young, handsome, learned, healthy, strong-minded, 
with an army and ruling over the entire earth full of 
wealth, fully endowed with all human pleasures — that 

७ ° happiness which such, a contented king has, even the 
. knewer of Brahman enjoys. 


How can the knower be said to be equally happy when he 
has not got the equipments which make the king happy? a 


404 PANCHADASI [ Ch. 


` प्रत्यमोगे gau नास्ति कामः तृप्तिरत! समा । e 
भोगात्‌ निष्कामतेकस्य परस्यापि विवेकतः ॥ २३ ॥ 


There is no desire in either of them for enjoyment 
of human pleasures. Therefore satisfaction is common 
(to them both). (But) the absence of desire in the one 
(the king) is because of the enjoyment (whichhas been 
obtained). There is absence of desire in the other (the 
knower) also but that is due to discrimination ( realisa- 
tion that the enjoyment is not worth desiring ). 


How does the knower realise their unworthiness ? 


भ्रोतियत्वात्‌ वेदशास्त्र! भोणदोषानवेक्षते । 
राजा बृहद्रथो दोषान्‌ तान्‌ गाथामिरुदाहरत्‌ ॥ २४ ॥ 


As he is very learned in the Vedas, he perceives the 
defects in enjoyment with the help of the Vedas and the 
Sastras. King Brihadratha has detailed those defects in 
several passages ( in the Maitrayani Upanishad). < 


देहदोषान्‌ चित्तदोषान्‌ भोग्यदोषाननेकशः | 
शुना ब्रान्ते पायसे नो कामः तद्वत विवेकिनः ।। २५ I 


( He described) in many ways the defects in the body 
(Prapathaka I, 2), the defects in the mind (= 3) 
and the defects in the objects of enjoyment ( ; i 4). 
No desire arises in the milk-gruel vomited by 2 dog ; 
similarly, (no desire arises) for the knower (in all objects 
of enjoyment ). | 


निष्कामत्वे समेउप्यत् राज्ञः साधनसंचये | s 
दुःखमासीत्‌ भाविनाशादतिभीरनुवर्तते ॥ २६॥ .... 


3 Though the absence of desire is comm 
| | : qn here ( in both 
the king and the knower), there was pain to the king in 
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» the gathering of the means (of happiness) and great fear 
(of pain) consequent on the future cessation (of enjoy- 
ment) subsists. 


नोभयं भ्रोत्रिय्यात) तदानन्दोडधिको5न्यतः | 
गन्धर्वानन्दे आशाऽस्ति राज्ञो , नास्ति विवेकिन! ॥ २७॥ 


. Both (the trouble of gathering and the fear of.loss) त 
are absent in the knower. Therefore his happiness is 
greater than the other's. (Further) there may be a desire 
in the king for ( the higher) happiness of the Gandharvas ; 
there is none such in the knower. 


Gandharvas are of two classes, the human and the celestial. 
The author explains the difference between them. 


अस्मिन्‌ कल्पे मनुष्यः सन्‌ पृण्यपाकविशेषता | 
गन्धर्वत्वं समापन्नो मत्यगन्धर् उच्यते ॥ २८ II 


He who having been a man in this Kalpa attains the 
nature of a Gandharva by the speciality in the fruition of 
his virtuous deeds is called a human Gandharva. 


पूर्वकल्पे कृतात्‌ पुण्यात्‌ कटपादावेव चेङ्गवेत्‌ । 
गन्धर्वत्वं ताइश्योऽत्र देवगन्धर्व उच्यते ॥ २९॥ 
If by reason of virtuous deeds done in a previous 
Kalpa, the status of a Gandharva is got even at the 


beginning of this Kalpa, such a person is here called a 
celestial Gandharva. 





‘The higher grades of celestial beings are also defined by the 
author in the next three stanzas. | 


अभिष्वात्तादयो लोके पितर! चिरवासिन! | 
करपादावेव देवत्वं गताः आजानदेवता। ॥ ३० ॥| 
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Agnishvattas and others in the ( Pitri ) Loka are the ८ 


long-lived Pitris. Those that have attained the status of 
gods even at the beginning of the Kalpa are * born gods’. 
n 


sf ASAR कर्म कृत्वाः महत्पदम्‌ । 
अबाप्याजानदेवैः याः पूज्याः ताः कर्मदेवताः ॥ ३१ ॥ 


Those who by performing the Asvamedha and other, 
actions in this Kalpa and attaining a high status are 
respected by the * born gods’ are the * Karma gods’. 


यमाम्रिमुख्या! देवा! स्युः, ज्ञाताविन्द्रबृहस्पती । 
प्रजापतिः विराट्‌ प्रोक्तो, ब्रह्मा ्त्मात्मनामकः ॥ ३२ ॥ 


The ‘gods’ are Yama, Agni and others. Indra and 
Brihaspati are well known. Prajapati mentioned (here) 
is Virat and Brahma has the name of Sutratma. 


सार्वभोमादिसत्रान्ता। उत्तरोत्तरकामिनः । 
अवाबानसगम्योऽयं आत्मानन्दः ततः परम) ३३ N 


Those from the emperor of all the earth up to the 
Sutratma have desires for higher and higher (happinesses). 
This Bliss of the Self which is beyond the reach of speech 
and mind is still higher (than the highest of them). 


तेस्तेः काम्येषु सवेषु सुखेषु श्रोत्रियो यतः | 
निःस्पृहः तेन सर्वेषां आनन्दाः सन्ति तस्य वे ॥ 39 II 


As the Srotriya (knower) is without desire in all the 


` happinesses which are longed after by them severally, the 


happinesses of all of them are certainly in him. 


सर्वकामापिरेषोक्ता, यद्वा सा्षिचिदात्मना | 
` ख़देइवत्‌ सर्वेदेहेष्वपि भोगानवेक्षते ॥ २५ ॥ 
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~ This is said to be the attaining of all desires. Or, 
in the form of the witnessing consciousness, he is witnessing 
the enjoyments in all the bodies also justas (he is 
witnessing tho enjoyments in) his own body. 


It may be asked whether the witnessing consciousness is not 
the same in the ignorant and in the knower. Why then should 
it be said that the knower alone attains all desires ? 


^ अज्ञस्याप्येतदस्त्येव न तु तृप्तिर्योधतः | 
यो वेद सोऽइचुते सर्वान्‌ कामानित्यत्रवीत्‌ श्रातिः २६॥ 


This is present even in the ignorant. But, as he lacks 
the knowledge (that he is the witnessing consciousness ), 
there is no satisfaction , (felt by him). The Veda 
(therefore) says ** He who knows enjoys all desires ". 


The author mentions a third manner also in which the 
knower becomes the attainer of all desires, that is, by realising 
his one-ness with the experiencer and all the objects of experience; 
there is no need for him to desire anything nor is there any 
such thing^to 'he desired. This also is based on the Taittiriya 


"Upanishad where the knower sings about the glory of his 


experience. — « र 


यद्वा सर्वात्मतां खस्य साम्ना गायति सर्वदा | 
अहमन्नं तथाउन्नादथ्रेति साम TAA ॥ ३७॥ 


Or, he is ever singing his being the self ofall. “Iam 
the food ( object of experience), I am similarly the eater 
of food (the experiencer ) also "— so is the song recited. 


ceram कामासिः उमे at निरूपिते । 
कृतकृत्यत्वं अन्यच्च MEN SEINY ॥ ३८॥ 


_ Thus cessation of sorrow and attainment of desires 

* nave both been explained. The having done what has to 

be done and the other, namely, the reaching of what has 
to be reached may be considered, - 


a 
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` उमयं वृप्तिदीपे हि सम्यगस्मामिरीरितम्‌ । 
ते ण्वात्रानुसन्धेयाः छोकाः बुद्धिविशुद्यये ॥ २९ ॥ 


(But) both these have been clearly mentioned by us 
in Tripti Deepa (chapter VII). Those slokas themselves 
must be included here for clarification of the intellect. 


The stanzas so repeated here are stanzas 255 to 270 and 
29] to 297 —in all, 25 stanzas. In our translation also, we shall 


simply repeat them. 
ऐेहिकामुष्मिकवातसिद्धय gua सिद्धये । 
बहु कृत्यं पुराऽस्याभूत्‌, तत्सवं अधुना कृतस्‌ ॥ ४० ॥ 


There was much to do before for him to secure the 
multitude of objects here and elsewhere and for the attain- 
nient of freedom ; now all that has been done. 


तदेतत्‌ कृतकृत्यत्वं प्रतियोगिपुर!सरम्‌ | 
अनुसंदधदेवायमेवे तृप्यति RAT ॥ ४१॥ 


By repeatedly thirking over this state of having done ` 
what all has to be done, keeping in mind its opposite thus, 
he is ever satisfied. : 


दुःखिनोऽज्ञाः संसरन्तु कामं पृत्रांधपेक्षया । 
परमानन्दपुर्णोऽहं संसरामि किमिच्छया ॥ ४२॥ 


Let the miserable ignorant people wander as they like 
on account of their desire for sons etc. Iam filled with 
the highest Bliss. Desiring what, am I to wander? 


अनुतिष्ठन्तु कर्माणि परलोकयियासवः । 
सर्वेलोकांत्मकः कर्मात अनुतिष्ठामि कि कथम्‌ ॥ ४३ ॥ 


i Let those who want to go to other worlds perform the | 
(prescribed) actions. Why should I vho am all the <- i 
worlds perform? Perform what and how? Pe 
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"व्याचक्षतां ते शास्राणि वेदान्‌ अध्यापयन्तु वा । 
येऽत्राधिकारिणो , मे तु नाभिकारोऽक्रियत्वतः ॥ ४४ 


Let those who are qualified expound the Sastras or 
teach the Vedas. There is no competency in me as I am 
action-less. 


निद्रांमिक्षे खानशोचे नेच्छामि न करोमि च । 


I do not desire sleep or the taking of food nor bathing 
or cleaning. Ido not do them either. Jf the lookers-on 
ascribe them (to me), what does that matter to me, as it 
is only an ascription by others ? 


गुञ्जापुञ्जादि दह्येत नान्यारोपितबह्विना । 
नान्यारोपितसंसारधमान एबं अह भजे ॥ ४६॥ 


The Gunja shrub etc, will not be burnt by another 
mistaking them for fire. Similarly, I cannot get the 
characteristics of Samsara ascribed to me by others. 

2 


मृणवन्त्वज्ञाततच्वाः ते, जानच-कस्मात्‌ शरणोम्यहम्‌ | 


` न्यन्तां संशयापन्ना, न मन्येऽ असंशय! ॥ we 


Let those who do not know the truth hear (learn from 
a Guru). Knowing as I do, what for shall I hear? Let 
those who have doubts cogitate. I do not cogitate ‘as 
I have no doubts. 


Rate निदिध्यासेत्‌, कि ध्यानं अविपर्ेयात्‌ | 
देहात्मत्वविपर्यासं न कदाचित्‌ भजाम्यहम्‌ ॥ ४८ I 


One who has mistaken conception must concentrate. 
What is concentration (to me ), as there is no mistaken 


- conception? , I never get the mistaken conception that the 


body is the Self. 
P, $3 


i 


" द्रष्टारथेत्‌ करपयन्ति कि मे स्यात्‌ अन्पकरपनात्‌ ॥ ४५ I 


aid 


bARCHADASI lèh. 
ae मनुष्य इत्यादिव्यवहारो विना5प्यसुम्‌ | 
विपर्यासं चिराभ्यस्तवासनातोऽवकल्पते ॥ ४९ ॥ 


The dealing as ‘Iam a man’ and so on is possible 
even without this mistaken conception, because of the habit 


n 


long practised. 
n 


प्रार्धकर्मणि क्षीण व्यवहारों निवत्ते । 


कर्माक्षये सौ नेव शाम्येत्‌ घ्यानसहसतः ।। ५० ॥ 


When Prarabdha Karma is exhausted, worldly trans- 
action will cease. If however Karma is not exhausted, it 
will not cease at all even by thousands of concentration. 


विरळत्वं व्यवहृतेः इष्टं चेत्‌ ध्यानं अस्तु ते । 
अबाधिकां व्यवहृति पश्यन्‌ ध्यायाम्यहं कुतः ॥ ५१ ॥ 


If paucity of dealings iscdesired, let there be concen- 
tration for you. Why should I concentrate who sees such 


dealing as harmless? , 


विक्षेपो नास्ति यर्सीत्‌ मे न समाधिः ततो मम । 
AAN वा समाधिर्वा मनस! स्यात्‌ विकारिणः || ५२॥ 


As there is no distraction for me, mental equipoise 
is therefore not for me. Distraction or equipoise is only 
Jor the mind which is capable of modification. 


नित्यानुभवरूपस्य को मे वाऽनुभवः पृथक्‌ | 


है] 


श्री "TEE ox a = 


कृतं कृत्यं प्रापणीयं प्रापतं इत्येष निश्चयः ॥ ५३॥ के 


What special experience can be for me who is. of the 
nature | of eternal experience? What must be done has 
been done, what must be obtained has been obtained — this 


itself is the firm conclusion. टर 


e" 
~ 





" 


VIDYANANDA 


व्यवहारो लोकिको वा TAN वाऽन्यथाऽपि वा ।' 
THES TATA यथारब्धं प्रवतेताम्‌ ॥ ५४ di 


Let there be any transaction, worldly, in conformity 
with the Sastra or even otherwise, in accordance with the 
Prarabdha Karma, for me who is neither a doer..nor is 
affectable. 


° अथवा कृतकृत्यो5पि लोकानुग्रहक्ास्यया | 
शास्रीयेणेव मार्गेण Task, का मम क्षतिः ॥ ५५॥ 


Or, I shall conduct myself along the path dictated by 
the Sastras with the desire of benefiting the world, even 
though I am one who has done what all has to be done. 
What is the harm to me? 

देवार्चनस्नानश्ोचमिक्षादो quai बपुः । 
तारं जपतु वाक तदत्‌ पठत्वाञ्नायमस्तकम्‌ ॥ ५६॥ 


Let the body engage itself in worshipping God. 
bathing, cleaning, taking food etc.; let the faculty of speech 
also do Japa of Pranava or study the Upanishads 


विष्णु ध्यायतु धी! यद्वा ब्रह्मानन्दे विलीयताम्‌ | 
साक्ष्यहं किचिदप्यत्र न कुर्वे नापि कारये ॥ ५७॥ 


Let the mind contemplate Vishnu or merge in the 
Bliss of Brahman. Tam (only) a Witness Here (in all 
these activities) I do not do anything nor make others do 


कृतङ्कत्यतया तृप्त! प्राप्तप्राप्पतया पुनः | 
gem p एवं खमनसा मन्यतेऽसौ निरन्तरम्‌ ॥ ५८॥ 


He is satisfied by reason of having done what must 
be done and also by reason of having obtained what must 


be obtained. Thus satisfied, he incessantly thinks with his 


Wn mind thus ~~ 


4! 
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-gass धन्योऽहं नित्यं खात्मानं अञ्जसा वेद्रि । C 
धन्योऽहं धन्योऽहं ब्रह्मानन्दो विभाति मे स्पष्टम्‌ R 
Fortunate I am, fortunate I am! I know my Self 


directly as eternal. Fortunate I am, fortunate I am! The 
Bliss of Brahman shines very clearly for me. 


धन्योऽहं धन्योऽहं दुःखं सांसारिकं न वीक्षेऽद्य | « 
धन्योऽहं धन्योऽहं खस्याज्ञानं पलायितं क्वापि ॥ ६० ॥. -- 
Fortunate I am, fortunate I am! I do not see now the 


misery of Samsara. Fortunate I am, fortunate I am! My 
ignorance has fled somewhere. 
© 


धन्योऽहं धन्योऽहं wed मे न विद्यते किचित्‌ । 
घन्योऽहं धन्योऽहं प्राप्तव्य सव अद्य संपन्नम्‌ ॥ ६१॥ 
Fortunate I am, fortunate I am! There is nothing 


more to be done by me. fortunate I am, fortunate I am! 
All that has to be obtained has been obtained-nowt 
d 


धन्योऽहं TNS Te: मे कोपमा भवेत्‌ लोके | 
धन्योऽहं धन्योऽहं धन्यो धन्यः पुनः पुनः धन्यः ॥ ६२ ॥ 


Fortunate I am, fortunate Tam! What in the world 
will be equal to my satisfaction? Fortunate I am, 


fortunate I am! Fortunate, for 
; Jortunate, ; 
again! fortunate again and 


अहो पुण्यं अहो पुण्यं फलित फलित इम्‌ । 
अस्य पुण्यस्य संपत्तेः अहो Wu अहो बयम्‌ ॥ ६३ ॥). 
How wonderful is my virtue, how wonderful 78 my i 


virtue! It has borne fruit, borne fruit firmly. How 


wonderful are we, how. wonde rful | 
virtue ; हक कक d. काय 


A 
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^. ` अहो शास्त्र अहो शास्त्र अहो गुरुः अहो गुरु । ` 
“अहो ज्ञाने अहो ज्ञानं अहो सुखं अहो सुखम्‌ ॥ ६४ ॥ 


How wonderful is the Sastra, how wonderful is the 
Sastra! How wonderful is the Guru, how wonderful is the 
Guru! How wonderful is the knowledge, how wonderful 
is the, knowledge! How wonderful is the Bliss, how 

: wonderful is the Bliss! 


ब्रक्मानन्दाभिषे ग्रन्थे चतुथोऽध्याय ईरितः । 
विद्यानन्दः, तदुःपत्तिपयन्तोऽभ्यास इष्यताम्‌ ॥ १५ ॥ 


In the fourth chapter of the treatise called Brahma- 
nanda (the Bliss of Brakman), Vidyananda ( the Bliss of 
knowledge) has been explained. Let practice be granted 
( made) till it arises. 
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| a. 
CHAPTER XV 


॥ विषयानन्दः ॥ 


VISHAYANANDA 
(BLISS OF OBJECTS) 


As the happiness supposed to be derived from ^the enjoy- 
* ment of the several objects in the world is itself only a fracticnal x 
reflection of the Bliss of Brahman, that also is dealt with here. _ 


अथात्र विषयानन्दो ब्रह्मानन्दांशरूपभाक्‌ । 
निरूप्यते दवारभूतः, तदंशत्वं ARIN ॥ १॥ ` 


Then the Bliss of objects which is of the nature of 
a fraction of the Bliss of Brahman and is the gateway 
(to it) is here described. The Veda declares its being 
a fraction of that ( Bliss of Brahman). 


एषोऽस्य परमानन्दः योउखण्डेफेरसात्मकः | 
अन्यानि भूतानि एतस्यु मात्रामेत्ोपशुञ्जते ॥ २॥ ˆ 


This is its (Brahmas) supreme Bliss which is of the 
nature of undivided single happiness. Other beings enjoy 
only a fraction of this. [ Brihadaranyaka IV, 3 (32)] 


x To demonstrate that objective happiness is only a bit of 
mro कस bliss, the revered author analyses the nature of the mind 
ca enjoys such happiness, by pointing out its varied activities. 


NIIT: घोराः तथा मूढा! मनसो बृत्तय! त्रिधा | 
बैराग्ये क्षान्तिः औदाये इत्याद्याः शान्तबृत्तयः ॥ ३ ॥ 


| The activities of the mind are three-fold :— the = 
n the turbulent and the deluding. Dispassion,° 
~ serbearance, generosity and such like | 
2 a | nucon 










A 
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तृष्णा स्नेहो रागलोमो इत्याद्याः घोरवृत्तय! | 
संमोहः भयं gaa कथिताः मूढवृत्तयः ॥ ४ ॥ . 
Thirst (longing) , affection, desire, greed and such 


like are turbulent activities. Mistake, fear and such like 
are considered deluding activities. 


LEPC 


3 


» वृत्तिष्वेतासु सर्वासु ब्रह्मणः चित्खभावता | 
- प्रतिबिम्बति, शान्तासु सुखं च प्रतिषिम्बति॥ ५ ॥ 
In all these activities, the nature of consciousness 


belonging to Brahman is reflected. In the peaceful 
activities, Bliss also is reflected. 


] 
| 


रूपं रूपं TATA प्रतिरूपः इति श्रतिः । 
उपमा स्रयेकेत्यादि GAMA GAS I! ६॥ 


- ~~ FR 


* He became a reflection in every form " — so says the 
i Veda [Katha 7-9, 207... The author of the Sutras (Sage 
E Badarayana) has framed the Sütra ~ The reflected sun is 
| the simile?" and so on. = 


` एक एव हि भूतात्मा भूते भूते व्यवस्थितः । 
एकधा AGA चैव इश्यते जलचन्द्रवत्‌ ॥ ७ ॥ 
« The Self of all beings is One only residing in every — 


being and is seen as one and also as many like the moon 
in water M ५ f . 


जले प्रविष्ट! चन्द्रोऽयं अस्पष्टः कलुषे जले । 
2^. विस्पष्टो निर्मठे तदत्‌ RT ब्रह्मापि इत्तिषु ॥ ८ ॥ 


° °° " This moon entering dirty water is not clear, and is 
" very clear»in pure water. Similarly, Brahman also 
(reflects) in two ways in the mental activities. - 
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` घोरमूढासु मालिन्यात्‌ सुखांशश्च RART: | 

इषनर्मन्यत! तत्र RTIRATI l ९ ॥ 
As there is dirtiness in the turbilen t and deluding 
(mental activities), the Bliss aspect is nidden ; as (however) 


there is some slight clearness, there is the reflection of the 
consciousness aspect there. ^ 


यद्वापि निर्मले नीरे aes ओष्ण्यस संक्रमः । 
न प्रकाशस्य dad स्यात्‌ चिन्मात्रोद्‌भूतिरेव च ॥ १०॥ 


Or, in pure water there is transmission of the heat 
(only) of fire and not of its light. Similarly, the 
appearance of the consciousness aspect alone is possible. 

ष्ठे त्योष्ण्यप्रकाशी द्वौ उद्धव गच्छतो यथा | 

शान्तासु सुखचेतन्ये तथैवोंद्भूतिमांप्लुत) ॥ ११ ॥ 
Just as both heat and light appear in a piece of wood 
(ignited by fire) , similarly in the peaceful activities Bliss 
and consciousness get anpearance (appear). 

वस्तुस्वभाचे आश्रित्य व्यवस्था qut समा | 

अनुभूत्यनुमारेण करप्यते हि नियामकम्‌ ॥ १२ ॥ 


The principle in both the cases is the same, depending 


on the nature of the things. The governing principle is 
determined in accordance with experience.. 


न धोरासु न मूढासु सुखानुभवः ईक्ष्यते । 
शान्ताखपि कचित्‌ कश्चित्‌ सुखातिशयः ईश्यताम ॥ १३ 


Experience of Bliss is not seen in the turbulent nor ^ 
in the deluding (activities). Even in the peaceful, some 


5 


Increased happiness is seen in some. | 
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VISHAYANANDA 


` गृहध्षत्रादिविपये यदा कामों भवेत तदा। ew 
राजसस्यास्य कामस्य घोरत्वात्‌ तत्र नो TAY ॥ १७ ॥ 


When there is desire in houses, lands and other 
objects, as this desire born of Rajo Guna is a turbulent 
activity, there is no happiness there. 


frg mq न वेत्यस्ति दुःखं, असिद्धो aq POSU 
` प्रतिबन्धे भवेत्‌ क्रोधः, देषो वा प्रतिकूलतः U १५ UU 


There is the grief as to whether the. object of desire 
will be got or not; if it is hot got, the grief becomes 
intensified ; if there is obstruction, anger ( comes on); if 
it is harmful, hatred ( ensues) 


अशक्यश्चेत्‌ प्रतीकारो विषाद्‌? स्यात्‌ , स तामसः | 
क्रोधादिषु महत्‌ दुःखं सुखशङ्काऽपि द्रत! ॥ १६॥ 


If no remedy is possible, there will be dejection. This 
is due to Tamo Guna. In’ anger etc., the grief is great 
even a thought of happiness is far off. 


AIGA हर्षडत्तः Mea, d महत्‌ सुखम्‌ | 
AA महत्तरं, लाभप्रसक्ती ईषदेव हि ॥ १७॥ 


When the object desired is got, arises the sensation 
of delight, a peaceful activity; there is great happiness 
in that; if enjoyment is had, the happiness is greater; it 
is only a little when there is a chance of getting. 


महत्तमं विरक्ती तु, विद्यानन्दे तदीरितम्‌ | 
एवं क्षान्ती, तथोदार्ये, क्रोधलोभनिवारणात्‌ ॥ १८॥ 


se In the case of dispassionateness, however, it is the 


e 


e 


greatest. This has been explained in Vidyananda - (the 
prévidus chapter). Similarly, in forbearance and likewise 
in generosity (there is the greatest happiness) as anger and 
greed are eliminated. | 
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"qe सुखं भवेत्‌ तचत्‌ झव प्रतिबिम्बनात्‌ | 
वृत्तिष्वन्तपुखाखस्य AfA प्रतिबिम्बनम्‌ ॥ १९ ॥ 


Whatever happiness arises is Brahman itself by 
reflection; in the inward-turned activities, the reflection of 
Brahman is unhindered. | 

सत्ता, चितिः, सुखं चेति खमावाः ब्रह्मणः त्रयः | 
मृच्छिलादिषु सत्तैद व्यज्यते, नेतरत्‌ इयस्‌ l २० ॥ 


Existence, consciousness and bliss — these three are 
the natural characteristics of Brahman. In mud, stone 
etc., existence alone is manifested, not the other two. 


सत्ता चितिः इयं व्यक्तं धीइृर्योः घोरमूढयोः । 
शान्तवृत्तो ad व्यक्तं, मिं तरह्मत्यमीरितम्‌ ॥ २१ I 


Existence and consciousness — both are manifest in 
the turbulent and deluding mental activities. In the 
peaceful activity, all the three are manifest. Thus the 
mixed Brahman has been explained. ०५५०८ 


अमिश्रं ज्ञानयोगास्स्टं, तौ च पूर्वे उदीरितो । 
आयेऽभ्याये योगचिन्ता, ज्ञान अध्याययोः इयोः ll २२॥ 


The unmixed (Pure) Brahman (is obtained) by 
knowledge and concentration. Both of them have been 
expounded already, the consideration of concentration in 
the first chapter (chapter XI) and knowledge in the (next) 
two chapters (chapters XII and XIII). 

FAN जाब्यदुःखे दवे मायारूपं ay त्विदम्‌ । 
असत्ता नरभूङ्गादौ, rer काष्ठशिलादिषु || २३॥ + „ 
MEAN दुखं एवं माया विजृम्मिता। ०४» a 


Non-existence and the two, inertness and misery,— 
these three are the characteristics of Maya. Non- 


= 
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s existence in the horns of a man etc., inertness in ‘wood, 
stones etc., and misery in the turbulent and deluding 
mental activities — thus is Maya manifested. 


शान्तादिुदइयक्यात्‌ मिश्रं sata कीतितम्‌ ॥ २४ ॥ 


It was mentioned as ‘mixed Brahman’ ‘by reason of 
its being identified with the peaceful etc. mental activities. 


एवं Ra यो ब्रह्म च्यातुं इच्छेत्‌ पुमान्‌ असो । 
seus उपेक्षेत , शिष्ट ध्यायेत्‌ यथायथम्‌ ॥ २५॥ 


As the matter stands thus, this person who wants to 
contemplate Brahman must ignore the man's horns etc. 
(non-existing things) and ‘contemplate on the remaining in 
the appropriate manner. 


शिलादौ नामरूपे F त्यक्त्वा सन्मात्रचिन्तनम्‌ । 
त्यक्त्वा दुःखं Tee: सचिद्विचिन्तनम्‌ ॥ २६॥ 
JEg सच्चिदानन्दान्‌ dtd विचिन्तयेत्‌ । 


In stones etc., the contensalation must be of the 
Existence aspect alone, leaving aside the Name and Form 
both. In the turbulent and deluding (mental activities), 
the contemplation must be on the Existence and Con- 
sciousness aspects, leaving aside the misery, and in the 
peaceful (mental activities) on all the three, Existence, 
Consciousness and Bliss — Thus should one contemplate. 


कनिष्ठमध्यमोत्कष्ठाः fiu: चिन्ताः क्रमादिमा! ॥| २७ ॥ 


These three contemplations are, in order, the: lowest, 
a * middling and good. | 


^ *' Wee व्यवहारे$पि fpa चिन्तंनम्‌। | 
` उत्कृष्ट वक्तुमेवाल विषयानन्दः ईरितः ॥ २८ ॥ 


9 
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= The bliss of objects has been described .here (in a _ 
éonsideration of the Bliss of Brahman) only for the 
purpose of saying that the contemplation of the mixed 
Brahman is good for a dull person. even though engaged in 
worldly affairs. हू 


औदासीन्ये तु थीवृत्तेः शेथिल्यात्‌ उत्तमोत्तमम्‌ | 
| चिन्तन वासनानन्दे, ध्यानं उक्तं चतुर्विधम्‌ ॥ २९॥ 


| In the state of “quietude however, as there is the 

| dismemberment of men tal activity, the contemplation on 

| the flavour-like bliss is the very highest. Thus contempla- 
fion has been described as four-fold. 


wp ध्यान ज्ञानयोगाभ्यां, त्रह्मपिधैव सा खलु । 
घ्यानेनैकाम्यं आपन्ने चित्ते विद्या स्थिरीमवेत्‌ ॥ ३०॥ 


That which is got by knowledge and concentration is 
no contemplation. It is verily knowledge of Brahman 
itself. When the mind has attained one-pointed-ness by 
contemplation, the knowledge becomes steady. - 


विद्यायां सचिदानन्दाऽ-अखण्डैकरसात्मताम्‌ | 
प्रप्य भान्ति न भेदेन मेदकोपाधिवअनात्‌ ॥ ३१॥ 


In knowledge, Existence, Consciousness and Bliss, 
attaining the nature of an indivisible single essence, shine 
without any differentiation as the factors causing differen- 
tiation have been eliminated. 


शान्ताः घोराः शिलाद्याश्च मेदकोपाधयो मताः | 
योगात्‌ विवेकतो वेषां उपाधीनां अपाकृतिः ॥ ३२॥ 


The peaceful, the turbulent, the stones etc. are con- — — 
sidered the factors causing differentiation, The removal of ^ 
them (the factors of differentiation) is secured by con-. 

centration or by knowledge. | 
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`  निरुपापिम्रह्मतस्वे भासमाने erit । 
Had त्रिपुटी नासि भूमानन्दोऽत उच्यते ॥ ३३ ॥ 


When the Brahman- Reality, free from differentiating 

3: factors, second-less and self-luminous, shines, there is no 
3 three-foldness (as knower, knowledge and the known). 
Q It is therefore called the Bliss of Plenitude (Brahman). 


° ब्रह्मानन्दाभिषे ग्रन्थे पञ्चमोऽध्याय-ईरितः | 
__ १ ARR, एतेन द्वारेणान्तः regum ॥ ३४ d 


This fifth chapter * Vishayananda" (Bliss of objects) 
in the treatise called * Brahmananda? ( Bliss of Brahman) 
has been stated. With this as the entrance, one must 
enter inwards (to realise the Brahman in himself). 


परीयात्‌ हरिहरोऽनेन ब्रह्मानन्देन सर्वदा | 
पायाच्च प्राणिनः atia खाश्रितान्‌ शुद्वमानसान्‌ ॥ ३५॥ 


May Hari-Hara (Siva who is not different from Hari) 
be pleased always with this Brahmanandal May he also 
protect all living beings who seek refuge in Him and are 
of pure minds ! 
Some scholars may feel tempted to read into this stanza 
a veiled reference to King Harihara who was reigning at Vijaya- 
nagar when this book was written. i 


॥ थुभमस्तु ॥ 
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